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PREFACE. 


The object which I have had in view in the series of 
of treatises which this volume forms a part, has been to 
investigate critically the most important points in the 
civil and religious history of the Hindus. Having shown 
in the First Volume that the mythical and legendary ac- 
counts given in the Puranas, etc., regarding the origin of 
the ca? a system which has long prevailed in India, are 
mutually contradictory and insufficient to establish the 
early existence of the popular belief regarding the distinct 
creation of four separate tribes, as an original and essen- 
tial article of the Brahmanical creed ; and having en- 
deavoured to prove, in the Second Volume, by a variety 
of arguments, drawn chiefly from comparative philology 
and from the contents of the Bigveda, that the Hindus 
are descended from a branch of the Indo-European 
stock, which dwelt originally along with the other cog- 
nate races in Central Asia, and subsequently migrated 
into Northern Hindustan, where the Brahmanical reli- 
gion and institutions were developed and matured; I 
now come, in this Third Volume, to consider more par- 
ticularly the history of the Vedas, regarded as the sacred 
Scriptures of the Hindus, and the inspired source from 
which their religious and philosophical systems (though. 
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to a great extent, founded also on reasoning and specu- 
lation) profess to be mainly derived; or with which, at 
least, they all claim to he in harmony. 

When I speak, however, of the history of the Veda, I 
am reminded that I am employing a term which will 
suggest to the philosophical reader the idea of a minute 
and systematic account of the various opinions which 
the Indians have held in regard to their sacred books 
from the commencement, through all the successive 
stages of their theological development, down to the 
present time. To do anything like this, however, would 
be a task demanding an extent of research far exceeding 
any to which I can pretend. At some future time, in- 
deed, we may hope that a history of the theological and 
speculative ideas of the Indians, which shall treat this 
branch also of the subject, may be written by some com- 
petent scholar. My own design is much more modest. 
I only attempt to show what are the opinions on the 
subject of the Veda, which have been entertained by 
certain distinct sets of writers whom I may broadly 
divide into three classes — (1) the mythological, (2) the 
scholastic, and (3) the Vedic. 

The first, or mythological class, embraces the writers 
of the different Puranas and Itihasas, and partially those 
of the Brahmanas and Upanishads, who, like the com- 
pilers of the Puranas, frequently combine the mytho- 
logical with the theosophic element. 

The second, or scholastic class, includes the authors of 
the different philosophical schools, or Darsanas, with 
their scholiasts and expositors, and the commentators 
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on the Vedas. The whole of these writers belong to 
the class of systematic or philosophical theologians ; but 
as their speculative principles differ, it is the object of 
each particular school to explain and establish the origin 
and authority of the Vedas on grounds conformable to 
its own fundamental dogmas, as well as to expound the 
doctrines of the sacred books in such a way as to har- 
monize with its own special tenets. 

The third class of writers, whose opinions in regard to 
the Vedas I have attempted to exhibit, is composed (1) 
of the rishis themselves, the authors of the Vedic hymns, 
and (2) of the authors of the Upanishads, which, though 
works of a much more recent date, and for the most part 
of a different character from the hymns, are yet regarded 
by later Indian writers as forming, equally with the 
latter, a part of the Veda. As the authors of the hymns, 
the earliest of them at least, lived in an age of simple 
conceptions and of spontaneous and childlike devotion, 
we shall find that, though some of them appear, in con- 
formity with the spirit of their times, to have regarded 
their compositions as in a certain degree the result of 
divine inspiration, their primitive and elementary ideas 
on this subject form a strong contrast to the artificial 
and systematic definitions of the later scholastic writers. 
And even the authors of the Upanishads, though they, 
in a more distinct manner, claim a superhuman authority 
for their own productions, are very far from recognizing 
the rigid classification which, at a subsequent period, di- 
vided the Vedic writings from all other religious works, 
by a broad line of demarcation. 
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It may conduce to the convenience of the reader, if I 
furnish here a brief survey of the opinions of the three 
classes of writers above described, in regard to the Vedas, 
as these opinions are shown in the passages which are 
collected in the present volume. 

The first chapter (pp. 1-217) contains texts exhibiting 
the opinions on the origin, division, inspiration, and au- 
thority of the Vedas, which have been held by Indian 
authors shortly before, or subsequent to, the collection of 
the Vedic hymns, and consequently embraces the views 
of the first two of the classes of writers above specified, 
viz. (1) the mythological and (2) the scholastic. In the 
first Section (pp. 3-10), I adduce texts from the Purusha 
Sukta, the Atharva-veda, the Satapatha Brahmana, the 
Chhandogya ITpanishad, the Taittiriva Brahmana, and 
the Institutes of Manu, which variously represent the 
Vedas (a) as springing from the mystical sacrifice of 
Purusha ; (b) as resting on (or inhering in) Skambha ; 
(e) as cut or scraped off from him, as being his hair, 
and his mouth ; ( d ) as springing from Indra ; (e) as pro- 
duced from time; (/) as produced from Agni, Vayu, 
and Surya ; (g) as springing from Prajapati, and the 
waters ; (h) as being the breathing of the Great Being ; 

(i) as being dug by the gods out of the mind-ocean ; 

(j) as being the hair of Prajapati’s beard, and (7c) as 
being the offspring of Vaeh. 

In page 287 of the Appendix a further verse of the 
Atharva-veda is cited, in which the Vedas are declared 
to have sprung from the leavings of the sacrifice ( uch - 
chhishta). 



PREFACE. 


IX 


In the second Section (pp. 10-14) are quoted pas- 
sages from the Vishnu, Bhagavata, and Markandeya Pu- 
ranas, which represent the four Yedas as having issued 
from the mouth of Brahma at the creation ; several from 
the Harivamsa, which speak of the Vedas as created by 
Brahma, or as produced from the GayatrT ; another from 
the Mahabharata, which describes them as created by 
Vishnu, or as having Sarasvatl for their mother; with 
one from Manu, which declares the Vedas, along with 
certain other objects, to be the second manifestation 
of the Sattva-guna, or pure principle, while Brahma is 
one of its first manifestations. 

The third Section (pp. 14-18) contains passages from 
the Brahmanas, the Vishnu Purana, and the Mahabha” 
rata, in which the Vedas are celebrated as comprehend- 
ing all beings, as being the soul of metres, hymns, 
breaths, and gods, as imperishable, as the source of form, 
motion, and heat, of the names, forms, and functions of 
all creatures, as infinite in extent, as infinite in their 
essence {brahma), though limited in their forms as Bich, 
Yajush, and Saman verses, as eternal, and as forming 
the essence of Vishnu. 

The fourth Section (pp. 18-36) contains passages from 
the S'atapatha Brahmana and Manu, in which the great 
benefits resulting from the study of the Vedas, and the 
dignity, power, authority, and efficacy of these works 
are celebrated; together with two other texts from the 
latter author and the Vishnu Purana, in which a certain 
impurity is predicated of the Sama-veda (compare the 
Markandeya Purana, as quoted in p. 12, where the four 
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Yedas are described as respectively partaking differently 
of the character of the three Gunas, or Qualities) ; and 
some others from the Yayu, Padma, Matsya, and Brah- 
ma-vaivartta Puranas, and the Mahabharata, and Rama- 
yana, which derogate greatly from the consideration of 
the Yedas, by claiming for the Puranas and Itihasas an 
equality with, if not a superiority to, the older scrip- 
tures. A passage is next quoted from the Mundaka 
Upanishad, in which the Yedas and their appendages are 
designated as the “inferior science,” in contrast to the 
“ superior science,” the knowledge of Soul ; and is fol- 
lowed by others from the Bhagavad Gita, the Clihan- 
dogya Upanishad and the Bhagavata Purana, in which 
the ceremonial and polytheistic portions of the Yeda are 
depreciated in comparison with the knowledge of the su- 
preme Spirit. 

The fifth Section (pp. 36-49) describes the division of 
the Yedas in the third or Dvapara age, by Yedavyasa 
and his four pupils, according to texts of the Yishnu, 
Yayu, and Bhagavata Puranas ; and then adduces a dif- 
ferent account, asserting their division in the second or 
Treta age, by the King Pururavas, according to another 
passage of the same Bhagavata Purana, and a text of the 
Mahabharata (though the latter is silent regarding Pu- 
ruravas). 

Section vi. (pp. 49-57) contains passages from the 
Yishnu and Yayu Puranas and the S'atapatha Brahmana, 
regarding the schism between the adherents of the Yajur- 
veda, as represented by the different schools of Yaisam- 
payana and Yajnavalkya, and quotes certain remarks of 
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t Prof. Weber on the same subject, and on the relation of 
the Eig and Sama Yedas to each other, together with 
( Some other texts, adduced and illustrated by that scholar, 
on the hostility of the Atharvanas towards the other 
Yedas, and of the Chandogas towards the Kig-veda. 

Section vii. (pp. 57-70) contains extracts from the 
works of Sayana and Madhava, the commentators on the 
Eig and Taittiriya Yajur Yedas, in which they both de- 
fine the characteristics of the Yeda, and state certain 
arguments in support of its authority. Sayana (pp. 
58-66), after noticing the objections urged against his 
views by persons of a different school, and defining the 
Yeda as a work consisting of Mantra and Brahmana, 
asserts that it is not derived from any personal, or at 
least not from any human, author (compare the further 
extract from him in p. 105); and rests its authority on 
its own declarations, on its self-proving power, on the 
Smriti (i.c. non-vedic writings of eminent saints), and on 
common notoriety. He then encounters some other ob- 
jections raised against the Yeda on the score of its con- 
taining passages which are unintelligible, dubious, ab- 
surd, contradictory, or superfluous. Madhava (pp. 66- 
70) defines the Yeda as the work which alone reveals 
the supernatural means of attaining future felicity ; ex- 
plains that males only, belonging to the three superior 
castes, are competent to study its contents ; and asserts 
that, inasmuch as it is eternal, it is a primary and infal- 
lible authority. This eternity of the Yeda, however, he 
appears to interpret as not being absolute, but as dating 
from the first creation, when it was produced from Brahma, 
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though, as he is free from defects, the Veda, as his work, , 
is self-proved. 

Section viii. (pp. 70-108) contains the views of Jaimini 
and Badarayana, the (alleged) authors of the Mimansa 
and Brahma (or Vedanta) Sutras on the eternity of the 
Veda. Jaimini asserts that sound, or words, are eternal, 
that the connection between words and the objects they 
represent also, is not arbitrary or conventional, but 
eternal, and that consequently the Vedas convey un- 
erring information in regard to unseen objects. This 
view he defends against the Eaiyayikas, answering their 
other objections, and insisting that the names, derived 
from those of certain sages, by which particular parts of 
the Vedas are designated, do not prove those sages to 
have been their authors, but merely the teachers who 
studied and handed them down ; while none of the 
names occurring in the Veda are those of temporal 
beings, but all denote some objects which have existed 
eternally. Two quotations in support of the superna- 
tural origin of the Veda are next introduced from 
the Nyaya-mala-vistara (a condensed account of the 
Mimansa system) and from the Vediirtha-prakasa (the 
commentary on the Taittirlya Yajur-veda). The argu- 
ments in both passages (pp. 86-89) are to the same 
effect, and contain nothing that has not been already in 
substance anticipated in preceding summaries of the Mi- 
mansa doctrine. In reference to their argument that no 
author of the Veda is remembered, I have noticed here 
that the supposition which an objector might urge, that 
the rishis, the acknowledged utterers of the hymns, 
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by the tenet, elsewhere maintained by Indian writers, 
'that the rishis were merely seers of the pre-existing 
sacred texts. Some of the opinions quoted from the 
Sutras of Jaimini are further enforced in a passage from 
the summary of the Mlmansa doctrine, which I have 
quoted from the Sarva-darsana-sangraha. The writer 
first notices the Naiyayika objections to the Mimansaka 
tenet that the Yeda had no personal author, viz. (1) that 
any tradition to this effect must have been interrupted at 
the past dissolution of the universe ; (2) that it would 
be impossible to prove that no one had ever recollected 
any such author ; (3) that the sentences of the Yeda 
have the same character as all other sentences ; (4) that 
the inference, — drawn from the present mode of trans- 
mitting the Yedas from teacher to pupil, — that the same 
mode of transmission must have gone on from eternity, 
breaks down by being equally applicable to any other 
book; (5) that the Yeda is in fact ascribed to a personal 
author in a passage of the book itself; (6) that sound is 
not eternal, and that when we recognize letters as the 
same we have heard before, this does not prove their 
identity or eternity, but is merely a recognition of them 
as belonging to the same species as other letters we have 
heard before ; (7) that though Paramesvara (God) is na- 
turally incorporeal, he may have assumed a body in order 
to reveal the Yeda, etc. The writer then states the Ml- 
mansaka answers to these arguments thus : What does 
this alleged ‘ production by a personal author ’ ( pauru- 
shepatva) mean ? The Yeda, if supposed to be so pro- 
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duced, cannot derive its authority (a) from inference (or 1 
reasoning), as fallible books employ the same process. 
Nor will it suffice to say (b) that it derives its authority 
from its truth: for the Veda is defined to be a hook 
which proves that which can he proved in no other way. 
And even if Paramesvara (God) were to assume a body, 
he would not, in that state of limitation, have any access 
to supernatural knowledge. Further, the fact that dif- 
ferent sakhiis or recensions of the Vedas are called after 
the names of particular sages, proves no more than that 
these recensions were studied by those sages, and affords 
no ground for questioning the eternity of the Vedas, — 
an eternity which is proved by the fact of our recogniz- 
ing letters when we meet with them. These letters are 
the very identical letters we had heard before, for there 
is no evidence to show either that letters of the same 
sort (G’s, for instance,) are numerically different from 
each other, or that they are generic terms, denoting a 
species. The apparent differences which are observable 
in the same letter, result merely from the particular cha- 
racteristics of the persons who utter it, and do not affect 
its identity. This is followed by further reasoning in 
support of the same general view ; and the writer then 
arrives at the conclusion, which he seems to himself to 
have triumphantly established, that the Veda is unde- 
rived and authoritative. 

The question of the effect produced on the Vedas by 
the dissolutions of the world is noticed in some ex- 
tracts from Patanjali’s Mahabhashya and its commen- 
tators, which have been adduced by Prof. Goldstucker 
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in the Preface to his Manava-kalpa Sutra, and which 
I have partly reprinted in pp. 95 ff. It is admitted 
by Patanjali, that, though the sense of the Yedas is 
permanent, the order of their letters has not always 
remained the same, and that this difference is exhibited 
in the different recensions of the Kathakas and other 
schools. Patanjali himself does not say what is the cause 
of this alteration in the order of the letters ; but his com- 
mentator, Ivaiyyata, states that the order was disturbed 
during the great mundane dissolutions, etc., and had to 
be restored (though with variations) by the eminent 
science of the rishis. Kulluka, the commentator on 
Manu (see p. 6), maintains that the Yeda was pre- 
served in the memory of Brahma during the period of 
dissolution ; and promulgated again at the beginning of 
the Kalpa, but whether in an altered form, or not, he 
does not tell us. The latter point is also left unsolved 
in Sankara’s commentary on Brahma Sutra i. 3, 30, 
which I quote in the Appendix, pp. 300 ff. Pages 
93 ff. contain some remarks (by way of parenthesis) on 
the question whether or not the Piirva Mimamsa admits 
the existence of a Deity. 

In the extract given in pp. 98-105 from his commen- 
tary on the Brahma Sutras, 1 Sankara, who follows the 
author of those Sutras, and Jaimini, in basing the au- 
thority of the Yedas on the eternity of sound, finds it 
necessary to meet an objection that, as the gods men- 
tioned in the Yeda had confessedly an origin in time, the 

1 My attention was originally drawn to this passage by a treatise, then unpublished, 
by the Rev. Prof. Baneijea, formerly of Bishop’s College, Calcutta. 
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words which, designate those gods cannot be eternal, but 1 
must have originated co-evally with the created objects 
which they denote, since eternal words could not have • 
an eternal connection with non-eternal objects. This 
difficulty he tries to overcome (ignoring the ground 
taken by Jaimini, that the Veda contains no references 
to non-eternal objects) by asserting that the eternal con- 
nection of words is not with individual objects, hut with 
the species to which these objects belong, and that Indra 
and the other gods are proved by the Veda to belong to 
species. Sankara then goes on to assert, on the autho- 
rity of Brahma Sutra, i. 3, 28, fortified by various texts 
from the Vedas and the Smritis, that the gods and the 
world generally are produced (though not in the sense of 
evolution out of a material cause) from the word of the 
Vedas (see pp. 6 and 16) in the form of sphota. This 
last term will be explained below. This subject above 
referred to, of the eternal connection of the words of the 
Veda with the objects they represent, is further pursued 
in a passage which I have quoted in the Appendix, p. 300, 
where an answer is given to the objection that the ob- 
jects denoted by the words of the Veda cannot be eternal, 
as a total destruction of everything takes place (not, in- 
deed, at the intermediate, but) at the great mundane dis- 
solutions. The solution given is that, by the favour of 
the supreme Lord, the inferior lords Brahma, etc., retain 
a recollection of the previous mundane conditions ; and 
that in each successive creation everything is produced 
exactly the same as it had previously been. I then pro- 
ceed in p. 105 to adduce a passage from Sayana, the 
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commentator on the Rig-veda, who refers to another of 
the Brahma Sutras, i. 1, 3 (quoted in p. 106), declaring 
% that Brahma was the source of the Yeda, which Sankara 
interprets as containing a proof of the omniscience of 
Brahma. Sayana understands this text as establishing 
the superhuman origin of the Yeda, though not its 
eternity in the proper sense, it being only meant, ac- 
cording to him (as well as to Madhava ; see p. xi.), that 
the Veda is eternal in the same sense as the aether is 
eternal, i.e. during the period between each creation and 
dissolution of the universe. 

In opposition to the tenets of the Mnnansakas, who 
hold the eternity (or the eternal self-existence) of the 
Yeda, and to the dogmas of the Vedanta, as just ex- 
pounded, Gotama, the author of the Nyaya aphorisms, 
denies (Section ix. pp. 108-118) the eternity of sound; 
and after vindicating the Yeda from the charges of 
falsehood, self-contradiction, and tautology, deduces its 
authority from the authority of the wise, or competent, 
person or persons who were its authors, as proved 
by the efficacy of such of the Yedic prescriptions as 
relate to mundane matters, and can be tested by ex- 
perience. It does not distinctly result from Gotama’s 
aphorism that God is the competent person whom he 
regards as the maker of the Yeda, If he did not refer 
to God, he must have regarded the rishis as its authors. 
The authors of the Vaiseshika Siitras, and of the Tarka 
Sangraha, as well as the writer of the Ivusumanjali, 
however, clearly refer the Yeda to Isvara (God) as its 
framer (pp. 118-133). Udayana, the author of the latter 
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work (pp. 128-133), controverts the opinion that the ex- , 
istence of the Veda from eternity can be proved by a 
continuous tradition, as such a tradition must, he says,, 
have been interrupted at the dissolution of the world, 
which preceded the existing creation. He, therefore 
(as explained by his commentator), infers an eternal 
(and omniscient author of the Veda ; asserting that the 
Veda is paurusheya , or derived from a personal author; 
that many of its own texts establish this ; and that the 
appellations given to its particular sakhas or recensions, 
are derived from the names of those sages whose persons 
were assumed by Isvara, when he uttered them at the 
creation. In pp. 125 ff. I have quoted one of the Vai- 
seshika Sutras, with some passages from the commen- 
tator, to show the conceptions the writers entertained 
of the nature of the supernatural knowledge, or intui- 
tion, of the rishis. 

Kapila, the author of the Sankhya Aphorisms (pp. ] 33 
-138), agrees with the Nyaya and Vaiseshika aphorists in 
denying the eternity of the Veda, but, in conformity with 
his own principles, differs from Gotama and Ivanada in 
denying its derivation from a personal (i.e. here, a divine) 
author, because there was no person (i.e. as his commen- 
tator explains, no God) to make it. Vishnu, the chief 
of the liberated beings, though omniscient, could not, lie 
argues, have made the Veda, owing to his impassiveness, 
and no other person could have done so from want of om- 
niscience. And even if the Veda have been uttered by 
the primeval Purusha, it cannot be called his work, as it 
was breathed forth by him unconsciously. Kapila agrees 
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* with Jaimini in ascribing a self-demonstrating power to 
the Veda, and differs from the Vaiseshikas in not de- 
riving its authority from correct knowledge possessed by 
a conscious utterer. He proceeds to controvert the 
existence of such a thing as sphofa (a modification of 
sound which is assumed by the Mimansakas, and de- 
scribed as single, indivisible, distinct from individual 
letters, existing in the form of words, and constituting 
a whole), and to deny the eternity of sound. 

In the tenth Section (pp. 138-179) I shew («) by quo- 
tations from the aphorisms of the Vedanta and their com- 
mentator (pp. 140-145), that the author and expounder 
of the Uttara Mimamsa (the Vedanta) frequently differ 
from Jaimini the author of the Purva Mimamsa in the 
interpretation of the same texts of the Upanishads. A 
similar diversity is next ( b ) proved at greater length 
(pp. 145-173), by quotations from the aphorisms and 
commentaries of the Vedanta and the Sankhya, to cha- 
racterize the expositions proposed by the adherents of 
those two systems respectively. One quotation is given 
in pp. 175 ff. to shew (c) that the same is true in regard 
to the followers of the Vaiseshika philosophy, who dis- 
tinctly reject the Vedantic explanations; and last of all 
(cl) I have made some extracts (pp. 177 ff.) from the 
Bhakti Sutras of S'andilya to exhibit the wide divergence 
of that writer from the orthodox views of the Vedanta 
regarding the sense of the Vedas. In pp. 173-175 
I quote some remarks of Dr. E. Boer, and Prof. Max 
Muller, regarding the doctrines of the Upanishads, and 
their relations to the different philosophical schools. 



XX 


PREFACE. 


In the facts brought forward in this section we find . 
another illustration (1) of the tendency common to all 
dogmatic theologians to interpret in strict conformity with 
their own opinions the unsystematic and not always con- 
sistent texts of an earlier age which have been handed 
down by tradition as sacred and infallible, and to repre- 
sent them as containing, or as necessarily implying, fixed 
and consistent systems of doctrine ; as well as (2) of the 
diversity of view which so generally prevails in regard 
to the sense of such texts among writers of different 
schools, who adduce them with equal positiveness of 
assertion as establishing tenets and principles which are 
mutually contradictory or inconsistent. 

In the eleventh Section (pp. 179-207) some passages are 
adduced from the Nyaya-mala-vistara, and from Kulluka’s 
commentary on Manu, to show that a distinct line of de- 
marcation is drawn by the scholastic writers between the 
Vedas on the one hand, and all other classes of Indian 
scriptures, embraced under the designation of Smriti (in- 
cluding the Darsanas, the Institutes of Manu, the Pu- 
ranas, aud Itihasas, etc.), on the other, the first being 
regarded as independent and infallible guides, while the 
others are (in theory) held to be authoritative only in so 
far as they are founded on, and coincide with, the Veda. 
The practical effect of this distinction is, however, much 
lessened by the fact that the ancient sages, the authors 
of the Smritis, such of them, I mean, as, like Manu, are 
recognized as orthodox, are looked upon by Madhava and 
Sankara as having had access to Vedic texts now no 
longer extant, as having held communion with the gods, 
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t and as having enjoyed a clearness of intuition into divine 
mysteries which is denied to later mortals (pp. 181-185). 
Sankara, however (as shewn in pp. 184-192), does not 
regard all the ancients as having possessed this infallible 
insight into truth, but exerts all his ingenuity to explain 
away the claims (though clearly sanctioned by an Upani- 
shad) of Ivapila, who was not orthodox according to his 
Vedantic standard, to rank as an authority. In his de- 
preciation of Kapila, however, Sankara is opposed to the 
Bhagavata Purana (p. 192). I then proceed to observe 
(pp. 194-196) that although in ancient times the authors 
of the different philosophical systems ( Dar'sanas ) no doubt 
put forward their respective opinions as true, in oppo- 
sition to all the antagonistic systems, yet in modern times 
the superior orthodoxy of the Vedanta appears to be 
generally recognized; while the authors of the other 
systems are regarded, e.g. by Madhusudana Sarasvatl, 
as, amid all their diversities, having in view, as their 
ultimate scope, the support of the Vedantic theory. The 
same view, in substance, is taken by Vijnana Bhikshu, 
the commentator on the Sahkhya Sutras, who (pp. 196- 
203) maintains that Kapila’s system, though atheistic, is 
not irreconcilable with the Vedanta and other theistic 
schools, as its denial of an Is vara (God) is only practical, 
or regulative, and merely enforced in order to withdraw 
men from the too earnest contemplation of an eternal 
and perfect Deity, which would impede their study of 
the distinction between matter and spirit. To teach 
men this discrimination, as the great means of attaining 
final liberation, is one of the two main objects, and strong 
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points, of the Sankhya philosophy, and here it is authori- * 
tative ; while its atheism is admitted to he its weak 
side, and on this subject it has no authority. Tijuana 
Bhikshu goes on to say that it is even supposable that 
theistic systems, in order to prevent sinners from attain- 
ing knowledge, may lay down doctrines partially opposed 
to the Vedas ; and that though in these portions they are 
erroneous, they will still possess authority in the portions 
conformable to the S'ruti and Srnriti. He then quotes a 
passage from the Padma Purana, in which the god Siva 
tells his consort Parvati that the Yaiseshika, the Nyaya, 
the Sankhya, the Purva-mlmansa Darsanas, and the Ve- 
dantie theory of illusion, are all systems infected by the 
dark (or tamasa ) principle, and consequently more or less 
unauthori tative. All orthodox ( dstika ) theories, however, 
are, as Vijnana Bhikshu considers, authoritative, and free 
from error on their own special subject. And as respects 
the discrepancy between the Sankhya and the Vedanta, 
regarding the unity of Soul, he concludes that the former 
is not devoid of authority, as the apparent diversity of 
souls is acknowledged by the Vedanta, and the discri- 
minative knowledge which the Sankhya teaches is an 
instrument of liberation to the embodied soul ; and thus 
the two varying doctrines, if regarded as, the one prac- 
tical (or regulative), and the other real (or transcend- 
ental), will not be contradictory. At the close of Section 
eleventh (pp. 204-207) it is shewn that the distinction 
drawn by the Indian commentators between the super- 
human Veda and its human appendages, the Kalpa 
Sutras, etc., as well as the Smritis, is not borne out by 
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► certain texts which I had previously cited. The Brihad 
Aranyaka and iVTundaka Upanishads (pp. 8, 31) seem to 
■place all the different sorts of Sastras or scriptures (in- 
cluding the four Yedas) in one and the same class, the 
former speaking of them all promiscuously as being the 
breathing of Brahma, while the latter describes them all 
(except the Upanishads) as being parts of the a inferior 
science,” in opposition to the “ superior science,” or 
knowledge of Brahma. In the same spirit as the Mun- 
daka, the Chhandogya Upanishad also (quoted in p. 32 f.) 
includes the four Yedas in the same list with a variety 
of miscellaneous Sastras (which Narada has studied with- 
out getting beyond the confines of exoteric knowledge), 
and never intimates (unless it be by placing them at the 
head of the list) that the former can claim any superior- 
ity over the other works with which they are associated. 
As, however, Sankara could not, in consistency with the 
current scholastic theory regarding the wide difference 
between the Yedas and all other Sastras, admit that the 
latter could have had a common origin with the former, 
he endeavours in his comment on the passage of the 
Brihad Aranyaka Upanishad to which I have adverted, 
to shew that the other works, which are there said to 
have been breathed out by the great Being along with 
the Yedas, were in reality portions of the Brahmanas. 
This explanation can scarcely apply to all the works enu- 
merated, and its force is weakened by the tenor of the 
other passages from the Mundaka and Chhandogya 
Upanishads, while any such distinction is repudiated in 
the statements of the Itihasas and Puranas quoted in 
pp. 27-30 and 105. 
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In the twelfth Section (pp. 207-217) the arguments 
in support of the Veda, adduced in the philosophical 
systems, and by the various commentators, as above sum- « 
marised, are recapitulated, and some remarks are made 
on these reasonings. My observations are intended to 
shew that the arguments in question are inconclusive, or 
assume the points to he established ; that the rishis are 
proved by the contents of the hymns to have been their 
real authors ; and that numerous events which have 
occurred in time, are undoubtedly mentioned in the 
Yedas. This as we have seen (above, p. xvi.) is ad- 
mitted by Sankara. 

The Second Chapter (pp. 217-286) exhibits the 
opinions of the rishis in regard to the origin of the 
Vedic hymns. Its object is to shew in detail that, 
though some at least of the rishis appear to have 
imagined themselves to be inspired by the gods in the 
expression of their religious emotions and ideas, they 
at the same time regarded the hymns as their own com- 
positions, or as (presumably) the compositions of their fore- 
fathers, distinguishing between them as new and old, and 
describing their own authorship in terms which could 
only have been dictated by a consciousness of its reality. 
The first, second, and third Sections (pp. 218-244) con- 
tain a collection of passages from the Rig-veda in which 
a distinction is drawn (1) between the rishis as ancient and 
modem, and (2) between the hymns as older and more 
recent; and in which (3) the rishis describe themselves as 
the makers, fabricators, or generators of the hymns ; with 
some additional texts in which such authorship appears 
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• to be implied, though it is not expressed. Section fourth 
(pp. 245-283) contains a variety of passages from the 
.same Yeda, in which (1) a superhuman character or super- 
natural faculties are ascribed to the earlier rishis; and 
(2) the idea is expressed that the praises and ceremonies 
of the rishis were suggested and directed by the gods in 
general, or, in particular, by the goddess of speech, or 
by some other or others of the different deities of the 
Yedic pantheon. To illustrate, and render more intel- 
ligible and probable, the opinions which I have ascribed 
to the old Indian rishis regarding their own inspiration, 
I have quoted in the same Section (pp. 267 - 273) a 
number of passages from Hesiod and Homer to shew 
that the early Greek bards entertained a similar belief. 
I then advert (pp. 273 - 274) to the remarkable diverg- 
ence between the later religious histories of Greece and 
of India. I next enquire briefly (in pp. 274-275) in 
what way we can reconcile the apparently conflicting 
ideas of the rishis on the subject of the hymns, con- 
sidered, on the one hand, as their own productions, and, 
on the other, as inspired by the gods. Then follow (pp. 
275-279) some further texts from the Eig-veda, in 
which a mystical, magical, or supernatural efficacy is 
ascribed to the hymns. These are succeeded (pp. 279- 
283) by a few quotations from the same Yeda, in which 
the authors complain of their own ignorance ; and by a re- 
ference to the contrast between these humble confessions 
and the proud pretensions set up by later theologians in 
behalf of the Yeda, and its capability of imparting uni- 
versal knowledge. The ideas of the rishis regarding 
their own inspiration differ widely from the conceptions 
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of later theorists ; for while the former looked upon the c 
gods, who were confessedly mere created beings, as the 
sources of supernal illumination, the latter either regard > 
the Veda as eternal, or refer it to the eternal Brahma, or 
Isvara, as its author. The fifth and last Section (pp. 
283-286) adduces some texts from the SVetasvatara, 
Mundaka and Chhandogya Upanishads, which show the 
opinions of the writers regarding the inspiration, of their 
predecessors ; and refers to the similar claims set up on 
their own behalf by the writers of the Itihasas and Pu- 
ranas, as shewn in the passages quoted in pp. 27-30. 

With all its imperfections this volume may perhaps 
possess a certain interest, not only for the student of 
Indian history, but also for the divine and the philo- 
sopher, as furnishing a few documents to illustrate the 
course of theological opinion in a sphere far removed 
from the ordinary observation of the European student, 

— a course which, quite independently of the merits of 
the different tenets involved in the enquiry, will, I 
think, be found to present a remarkable parallel in 
various respects to that which is traceable in the his- 
tory of those religious systems with which we are most 
familiar. In both cases we find that a primitive age of 
ardent emotion, of simple faith, and of unarticulated 
beliefs, was succeeded by a period of criticism and spe- 
culation, when the floating materials handed down by 
preceding generations were compared, classified, recon- 
ciled, developed into their consequences, and elaborated 
into a variety of scholastic systems. 

In the Preface to the first edition I stated as follows : 
“In regard to the texts quoted from the Eig-veda, I 
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• have derived the same sort of assistance from the French 
version of M. Langlois, which has been acknowledged 
• in the Preface to the Second Volume, p. vi. I am also 
indebted for some of the Vedic texts to Boehtlingk 
and Eoth’s Lexicon.” 

A comparison of the former edition with the present 
will shew that considerable alterations and additions 
have been made in the latter. The texts which formerly 
stood in the Appendix have now been transferred to their 
proper places in the body of the work ; and various other 
passages have been transposed. The principal additions 
will he found in the first four sections, in the ninth (pp. 
115-127), tenth (which is altogether new), eleventh (pp. 
185 ff.), and in the Appendix. 

I am indebted to various learned friends for assistance 
in different parts of the work, which I have acknow- 
ledged in the notes. My thanks are especially due to 
Professors Goldstucker and Cowell for various important 
corrections which they have suggested in my translations 
of passages of a scholastic and philosophical character, 
quoted either in the body of the volume or in the Appen- 
dix,— corrections which are incorporated in the text, — as 
well as for some further remarks and suggestions which 
will be found in the notes or Appendix. I am also under 
obligations to Professor Aufrecht for some emendations of 
my renderings in the early part of the work, as well as 
for his explanations of many of the texts of the Rig- 
veda cited in the Second Chapter. 

EWMff'KtiH, 

November, 1868. 


J. MUIR. 
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CHAPTER I. 

OPINIONS REGARDING TEE ORIGIN, DIVISION, INSPIRATION, AND 
AUTHORITY OF THE VEDAS, HELD BY INDIAN AUTHORS 
SHORTLY BEFORE, OR SUBSEQUENT TO, THE COLLECTION OF 
THE HYMNS OF THE RIG-VEDA. 

In the preceding volumes of this work 1 I have furnished a general 
account of the ancient Indian writings, which are comprehended under 
the designation of Veda or S'ruti. These works, which, as we have 
seen, constitute the earliest literature of the Hindus, are broadly divi- 
sible into two classes : (1) The Mantras or hymns, in which the praises 
of the gods are celebrated and their blessing is invoked; (2) the Brah- 
manas, which embrace (a) the liturgical institutes in which the cere- 
monial application of these hymns is declared, the various rites of sacri- 
fice are prescribed, and the origin and hidden import of the different 
forms are explained, and ( b ) the Aranyakas, 2 and TJpanishads (called also 
Vedantas, i.e. concluding portions of the Vedas), which in part possess 
the same character as some of the earlier portions of the Brahmanas, and 
are in part theological treatises in which the spiritual aspirations which 


1 See Yol. I. pp. 2 ff. and Yol. IT. pp. 169 ff. See also Professor Max Muller’s 
History of Ancient Sanskrit Literature. 

2 Fur more precise information see Muller’s Anc. Sansk Lit. pp 313 ff from which 
it will lie percencd that only some of the Ar.myukas foini part of the Brahmanas, and 
that two of the Upanisliads arc included in a Sanluta 
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were gradually developed in the minds of the more devout of the 1 
Indian sages are preserved. It is, therefore, clear that the hymns con- 
stitute the original and, in some respects, the most essential portion of the 
Yeda ; that the Brahmanas arose out of the hymns, and are subservient' 
to their employment for the purposes of worship ; while the Upanishads 
give expression to ideas of a speculative and mystical character which, 
though to some extent discoverable in the hymns and in the older 
portion of the Brahmanas, are much further matured, and assume a 
more exclusive importance, in these later treatises. 

I content myself here with referring the reader who desires to obtain 
a fuller idea of the nature of the hymns, and of the mythology which 
they embody, to the late Professor H. H. Wilson’s translation of the 
earlier portion of the Rig-veda, to his prefaces to the several volumes, 
to Professor Max Muller’s History of Ancient Sanskrit Literature, 
and to two papers of my own in the Journal of the Boyal Asiatic 
Society, entitled Contributions to a knowledge of the Cosmogony and 
Mythology of the Rig-vcda. In the fourth volume of this work I 
return to the latter branch of the subject, and compare the conceptions 
which the rishis entertained of the different objects of their worship, 
with those representations of the deities who bore the same names, 
which occur in Indian writings of a later date, whether mythological 
or theological. 

The task to which I propose in the meantime to devote myself, is to 
supply some account of the opinions entertained by Hindu writers, 
ancient and modern, in regard to the origin and authority of the Yedas. 
"With this view I have collected from some of the later hymns, from 
the Indian writings of the middle and later Yodic era (the Brahmanas 
and Upanishads) as well as from the books, whether popular or scien- 
tific, of the post-vedic period (the Puranas, the Itihasas, the Institutes 
of Manu, the aphorisms of the Darsanas, or systems of philosophy, aud 
their commentators, and the commentaries on the Yedas) such passages 
as I have discovered which have reference to these subjects, and propose 
to compare the opinions there set forth with the ideas entertained on 
some of these points by the writers of the more ancient hymns, as 
deducible from numerous passages in their own compositions. 

The mythical accounts which are given of the origin of the Yedas 
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are mutually conflicting. In some passages they are said to have been 
created by Prajapati from fire, air, and the sun, or by some other 
process. In other texts they are said to have been produced by 
* Brahma from his different mouths, or by the intervention of the 
Gayatrl, or to have sprung from the goddess Sarasvatl, or to have 
otherwise arisen. I proceed to adduce these several passages. 


Sect. I. — Origin of the Vedas according to the Purusha-sukta, the 

Atharva-veda, the Brdhmanas, Upanishads, and Institutes of Manu. 

Purusha-sukta . — In the ninth verse of this hymn (Eig-veda, x. 90, 
already quoted in Yol. I. pp. 8 and 9) the three Yedas are said to have 
been produced from the mystical victim Purusha : Tasmud yajnut 
sarva-hutah richah sumdni jajnire \ chhandumsi jajnire tasmad yajus 
tasmud ajuyata | “ From that universal sacrifice sprang the rich and 
saman verses : the metres sprang from it : from it the yajush arose.” 3 

This is the only passage in the hymns of the Rig-veda in which the 
creation of the Yedas is described. 

In the Atharva-veda the following texts refer to that subject : 

x. 7, 14. Yattra rishayah prathamajuh richah suma yajur mahl \ 
ekarshir yasminn urpitali Skambham tam bruhi katamah svid era sah \ 
.... 20. Yasmud richo aputakshan yajur yasmtid apdkashan \ sumdni 
yasya lomuni atharvdngiraso mukham \ Skambham tam bruhi katamah 
svid era sah | 

“ Declare who that Skambha (supporting-principle) is in whom the 
primeval rishis, the rich, saman, and yajush, the earth, and the one 

rishi, are sustained 20. Declare who is that Skambha from 

whom they cut off the rich verses, from whom they scraped off the 
yajush, of whom the saman verses are the hairs, and the verses of 
Atharvan and Angiras the mouth.” 

3 The word recta, in whatever sense we are to understand it, occurs in R V viii 
19, 5 : Yah samidhd yah iihntt yo vtdena dadusa martyo oynaje J yo tiamasd svadhva - 
rah | 6 Tasya id arvanto radiliayante ds'aras tasya dyumnitamam yasah j na tam 
amho dcva-kritatii katas chana j/a marlya-kritam nas'at j “The horses of that mortal 
who, devoted to sacrifice, dues homage to Agn i with fuel, with an oblation, with ritual 
knowledge (?), with reverence, — (G) speed forwaid impetuously; and li is renown is 
most glorious. No calamity, caused either by god or by man, can assail him from 
any quaitcr.” 
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xiii. 4, 38. Sa vai rigbhyo ajuyata tasmdd richo ajdyanta \ 

“ He (apparently Indra, see verse 44) sprang from the rich verses : 
the rich verses sprang from him.” 

six. 64, 3. Kalud riehah samabhavan yajuh kalud ajdyata | 

“ From Time the rich verses sprang : the yajush sprang from Time.” 4 
The following texts from the same Veda may also be introduced here : 
iv. 35, 6. Yasmat pakvud amritaih sambabhuva yo gdyatrydh adki- 
patir babhuva \ yasmin vedah nihitdh visvarupus tenaudanendti tardmi 
mrityum \ 

“I overpass death by means of that oblation ( odana ), from which, 
when cooked, ambrosia ( amrita ) was produced, which became the lord 
of the Gayatri, and in which the omniform Vedas are comprehended.” 

vii. 54, 1. Richam sdma yajdmahe ydbhydiii karmdni kurvate j etesadasi 
rdjato yajnam deveshu yaehhatah \ 2. Richam sdma yad aprdlcsham havir 
ojo yajur balam \ esha md tasmdd md him si d vedah prishtah sachipate j 
“We worship the "Rich and the Saman, wherewith men celebrate 
religious rites, which shine in the assembly, and convey sacrifices to 
the gods. 2. Inasmuch as I have asked the Rich and the Saman for 
butter and for vigour, and the Yajush for strength, — let not the Veda, 
so asked, destroy me, o lord of strength (Indra).” 

The next passage is from the Satapatha Brahmana, xi. 5, 8, Iff.: 
Prajdpatir vai idam agre dsid ekah eva | so ’kdmayata sydm prajuyeya 
iti \ So’ srdmyat sa tapo'tapyata | tasmdeh chrdntdt tepundt trayo tokdh 
asrijyanta prithivy antarikshaiii dyauh [ sa imdms trinlokdn abhitutdpa \ 
tebhyas taptebhyas trini jyotlmshy ajdyanta agnir yo ’ yam pavate suryah | 
sa imdni trini jyotimshy abhitatdpa | tebhyas taptebhyas trayo vedah 
ajdyanta agner rigveclo vdyor yajurvedah siirydt sdmavedah | sa imums 
trin veddn abhitatdpa | tebhyas taptebhyas tiini sukrdny ajdyanta bhiir 
ity rigvedud bhurah iti yajurveddt scar iti sdmareddt \ Tad rigvedenaiva 
hotram akurvata yajurvedena ddhvaryavam sdmavedena udgitham | yad 
era trayyai vidyuyai sukraffi tena brahmatvam uchchakrdma. 

“Prajapati was formerly this universe \_i.e. the sole existence], one 
only. He desired, ‘ may I become, may I be propagated.’ He toiled 

4 See my translation of the entire hymn in the Journal of the Roy. As. Soc. for 
1865, p. 381. The Vishnu Parana, i. 2, 13, says Tad aa sarrnm crnilml ryaktfi- 
x-ijaMa-svarupnvat \ lathi purnshn-rTipaia hiilii-iTipinn rha sl/iihiM | “ This (Brahma) 
is all this universe, existing both as the perceptible and the imperceptible ; existing 
also in the forms of Purusha and of Kula (Time).” 
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in devotion, he performed austerity. From him, when he had so 
toiled, and performed austerity, three worlds were created, — earth, air, 
and sky. He infused warmth into these three worlds. From them, 

• thus heated, three lights were produced, — Agni (fire), this which 
purifies (f.e. Pavana, or Vayu, the wind), 5 and Surya (the sun). He 
infused heat into these three lights. From them so heated the three 
Vedas were produced, — the Rig-veda from Agni (fire), the Yajur-veda 
from Vayu (wind), and the Sama-veda from Surya (the sun). He 
infused warmth into these three Vedas. From them so heated three 
luminous essences were produced, — bhuh from the Rig-veda, bhuvah 
from the Yajur-veda, and svar from the Sama-veda. Hence, with the 
Rig-veda they performed the function of the hotri ; with the Yajur- 
veda, the office of the adhvaryu ; with the Sama-veda, the duty of the 
udgatri ; while the function of the brahman arose through the luminous 
essence of the triple science [i.e. the three Vedas combined].” 

Chhandogya Vpanisliad. — A similar passage (already quoted in Volume 
Second, p. 200) occurs in the Chhandogya Hpanishad (p. 288 of 
Dr. Rder’s ed.) : 

Prajdpatir lokdn ahhyatapat | teshdih tapyamananum rasan prdbrihad 
aynim prithirydh vayuni antarikshad adityaih divah \ sa etas tisro devatah 
ahhyatapat | tdsdrh tapyamananum rasan prdbrihad agner richo vdyor 
yajumshi scima udityat \ sa etarh trayim ridydm ahhyatapat \ tasyiis 
tapyamdndydh rasan prdbrihad hhur iti righhyo hhuvar iti yajurhhyah 
svar iti sdmabhyah \ 

“Prajapati infused warmth into the worlds, and from them so heated 
he drew forth their essences, viz. Agni (fire) from the earth, Vayu 
(wind) from the air, and Surya (the sun) from the sky. He infused 
warmth into these three deities, and from them so heated he drew forth 
their essences, — from Agni the rich verses, from Vayu the yajusli 
verses, and from Surya the saman verses. He then infused heat into 
this triple science, and from it so heated he drew forth its essences, — 
from rich verses the syllabic bhuh, from yajush verses bhuvah, and 
from saman verses svar.” 6 

5 See S'atapatha Brahmana, vi. 1, 2, 19 : ... again eva sa riigur go 'yam pavate 
. . , “ This is that Vayu, he who purifies.” 

6 Passages to the same effect occur also in the Aitareya (v. 32-34) and Kaushl- 
takl Brahmanas. That in the former will be found in Dr. Haug’s translation of the 
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Manu. — The same origin is assigned to the three Vedas in the follow- 
ing verses from the account of the creation in Manu, i. 21-23, where 
the idea is no doubt borrowed from the Brahmanas : 

Sarveshdm tu sa namCini kannuni cha prithak prithak | Veda-saldelhya' 
eradaic prithak samsthas cha nirmame | liana a tut an a fix cha devundm so 
’srjat pruninum prabhuh j sndhyunuiii cha ganaiti sukshnam yajnam 
chuiva sanutanam [ Ayni-vuyu-raribhyas tu trayam brahma sanutanam ] 
dmloha yajna-siddhyartliam riy-yajiih-sduta-lakshanata | 

“He [Brahma] in the beginning fashioned from the words of the Veda 
the several names, functions, and separate conditions of all [creatures]. 
That Lord also created the subtile host of active and living deities, and 
of Sadhyas, and eternal sacrifice. And in order to the performance of 
sacrifice, he drew forth from Agni, from Yiiyu, and from Surya, the 
triple eternal Veda, distinguished as Bieh, Yajush, and Saman.” 
Kulluka Bhatta, the commentator, annotates thus on this passage : 
Sanutanam nityam | vedupaurusheyalra - paksho Manor alhimatah | 
pvrra-hilpc ye redds te era Pariimutma-murttcr Brahmanah sorvajnasya 
smrity-drvdhuh j tun era kalpcidnv agn i- vuyu-rar ilh yah uchakarsha j 
srautas cha ayorn artho no sankamyah | tathucha srutih | “ ayner rigvedo 
vdyor yajurvedoh udityut sumaredah ” iti | 

“The word sandtana means ‘eternally pre-existing.’ The doctrine 
of the superhuman origin of the Vedas is maintained by AInnu. The 
same Vedas which [existed] in the previous mundane era (Kalpa) were 
preserved in the memory of the omniscient Brahma, who was one with 
the supreme Spirit. It was those same Vedas that, in the beginning of 
the [present] Kalpa, he drew forth from Agni, Viiyu, and Surya : and 
this dogma, which is founded upon the Veda, is not to be questioned, 
for the Veda says, ‘theEig-vcda comes from Agni, the Yajur-veda from 
Vayu, and the Sama-veda from Surya.’ ” 

Another commentator on Manu, Medhatithi, explains this passage in 
a more rationalistic fashion, “by remarking that the Itig-veda opens 
with a hymn to fire, and the Yajur-veda with one in which air is men- 
tioned.” — Colebr. Misc. Ess. i. p. 11, note. 

Brahmana ; anil the one in the latter is rendered into German by Weber in his Ind. 
Stud. ii. 303 ff. 

T Kulluka explains this to mean, “ Having understood them from the words of 
the Veda’’ ( Yeda-sabdebfojah era aiagatmja). 
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To the verses from Mami (i. 21-23) just cited, the following from 
the second hook may he added, partly for the purpose of completing 
the parallel with the passages previously adduced from the S’atapatha 
Brahmana and the Chhandogya Upanishad : 

Manu, ii. 76 ff. Akdraih chdpy ukuraih cha makdram cha Prajdpatih \ 
Teda-trayud niraduhad bhur bhuvah star ititi cha | 77. Tribhyah era tu 
vedebhyali padam padam aduduhat | “tad," ity richo ’sydh suvitryah 
parameshthi prajdpatih \ .... 81. Omkdra-piirrikds tisro mahuryuh- 
r it ay o’ vy ay ah \ Tripadd chaiva gdyatri vijneyaiii Brahmano mukham. 

76. “Prajapati also milked out of the three Yedas the letters a, it, 
and m, together with the words bhuh, bhuvah, and srar. 77. The same 
supreme Prajapati also milked from each of the three Yedas one of the 
[three] portions of the text called suvitrl [or gdyatri ], beginning with 
the word tat . B .... 81. The three great imperishable particles {bhuh, 
bhuvah, star) preceded by om, and the gdyatri of three lines, are to be 
regarded as the mouth of Brahma.” 

The next passage, from the S'atapatha Brahmana, vi. 1, 1, 8, first 
speaks generally of Prajapati creating the three Yedas, and then after- 
wards, with some inconsistency, describes their production from the 
waters : 9 

So'yam purushah Prajdpatir akdmayata “ bhuydn sydm prajdyeya ’’ 
iti | so’srdmyat sa tapo ’tapyata \ sa srdntas tepdno brahma era pratha- 
mam asrijata trayim era vidydm [ sd era asmai pratishthu ’bharat \ tas- 
tiiud dhur “brahma asya sanasya pratishthu ” iti | tasmad anuchya 
pratitishthati \ pratishthu liy eshd yad brahma | tasyum pratishthdyum 
pratishthito ’tapyata | 9. So’po’ srijata vdchah era lukut \ vug era asya 
sd ’srijyata ] sd idafii sarvam upnod yad idaiii kincha j yad dpnot tasmad 
dpah | yad aerinot tasmdil vuh \ 10. So’ kdmayata “ ubhyo’dbhyo’dhi 
prajdyeya ” iti \ so’nayd trayyd vidyayd saha apah pruvisat | tatah 
(indam samavarttata | tad abhyamrisat \ “ astv ” ity “astu bhuyo’stv ” ity 
era tad abrarit | tato brahma era prathamam asrijyata trayy era vidyu \ 
tasmad dhur “brahma asya sarrasya prathamajam ” iti | api hi tasmut 
purushad brahma eta purram asrijyata tad asya tad mukham era 
asrijyata | tasmad anuchunam dhur “ agni-kalpah" iti | mukham hy 
dad agner yad brahma \ 

6 This text, Rig-veda, iii. 62, 10, will be quoted iu the sequel. 

9 This passage with the preceding context is given in the Fourth \olume of this 
work, pp. 18 f. 
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“This Male, Prajapati, desired, ‘May I multiply, may I be propa- 
gated.’ He toiled in devotion ; he practised austere-fervour. Having 
done so he first of all created sacred knowledge, the triple Yedic science. 
This became a basis for him. Wherefore men say, ‘ sacred knowledge 
is the basis of this universe.’ Hence after studying the Veda a man 
has a standing ground; for sacred knowledge is his foundation. Besting 
on this basis he (Prajapati) practised austere-fervour. 9. He created 
the waters from Yach (speech), as their world. Yach was his : she was 
created. She pervaded all this whatever exists. As she pervaded ( dpnot ), 
waters were called ‘apah.’ As she covered ( avrinot ) all, water was called 
‘var.’ 10. He desired, ‘ May I be propagated from these waters.’ Along 
with this triple Vedie science he entered the waters. Thence sprang 
an egg. He gave it an impulse ; and said, 1 Let there be, let there be, 
let there be again.’ Thence was first created sacred knowledge, the 
triple Vedic science. Wherefore men say, ‘ Sacred knowledge is the 
first-born thing in this universe. Moreover, it was sacred knowledge 
which was created from that Male in front, wherefore it was created as 
his mouth. Hence they say of a man learned in the Yeda, ‘ He is like 
Agni; for sacred knowledge is Agni’s mouth.’ ” 

The next passage from the Taittirlya Brahmana, ii. 3, 10, 1, briefly 
states that the Yedas were created after Soma : 

Prajdpatih Somaiii rujdnam asrijata \ tarn trayo veduh am- asrijyanta | 

“Prajapati created king Soma. After him the three Yedas were 
created.” 

The same Brahmana in other places, as iii. 3, 2, 1, speaks of the 
Yeda as derived from Prajapati ( Prujupaiyo i edah). 

S'atapatha Brahmana . — According to the following passage of the 
S'atapatha Brahmana, xiv. 5, 4, 10 (=Brihad Aranyaka Upanishad, 
p. 455 of Boer’s ed. and p. 179 of trans.) the Yedas, as well as other 
S'astras, are the breath of Brahma : 

Sa yathfi Ctrdredhugner ahhydhitdt prithag dhiundh vinischaranti eratli 
vai are ’spa mahato hh ataxy a nisvasitam etad yad rigeedo yajurreduh 
samavedo 'thartdngirasah itihdmh purunaiii vidgd upanishadnh slvhlh 
sutrdny anuvydkhyundni vyukhydndni axyaiva ettini sarvuni nisva- 
sitdni | 

“ As from a fire made of moist wood various modifications of smoke 
proceed, so is the breathing of this great Being the Big-veda, the 
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Yajur-veda, the Sama-veda, the Atharvangirases, the Itihasas, Puranas, 
science, the Upanishads, verses (si okas'), aphorisms, comments of dif- 
ferent kinds — all these are his breathings.” 

• It is curious that in this passage the Y edas appear to be classed in 
the same category with various other works, such as the Sutras, from 
some at least of which (as we shall see further on), they are broadly 
distinguished by later writers, who regard the former (including the 
Brahmanas and Upanishads) as of superhuman origin, and infallible 
correctness, while this character is expressly denied to the latter, which 
are represented as paurusheya , or merely human compositions, possessed 
of no independent authority. 

In the Brihad Aranyaka Upanishad (pp. 50-53 of Dr. Boer’s ed.) 
Prajapati [identified with Death, or the Devourer] is said to have pro- 
duced Vuch (speech), and through her, together with soul, to have 
created all things, including the Yedas : 

Sa tayd vdchii tena dtmand idaih sarvam asrijata yad idaih lcinclia 
richo yajuiiishi sdmuni chhanduiiisi ynjnun prajdh pasun \ 

“By that speech and that soul he created all things whatsoever, 
rich, yajush, and saman texts, metres, sacrifices, creatures, and animals.” 

And in S'atapatha Brahmana, xiv. 4, 3, 12 (p. 290 of the same Bri- 
had Aranyaka Upanishad) it is said : 

Trayo reduh cte era | vug era rig-redo mono yajur-redah prdnah sama- 
vedah | 

“The three Yedas are [identifiable with] these three things [speech, 
mind, and breath]. Speech is the Big-veda, mind the Yajur-veda, and 
breath the Sama-veda.” 

The following text, from the S'atapatha Brahmana, vii. 5, 2, 52, gives 
a singular account of the production of the Yedas : 

“Samudre tea sadane sudaydmi” iti \ Mano rai samudrah | manaso rai 
samudrud vdchd ’bhryd deeds traylm ridyuih niralchanan \ tad esha slo/co 
’ bhyuktah “ ye (yat?) samudrud niralchanan deeds tikshnubliir abhrilhih \ 
sudevo adya tad eidyud yatra nireapanaiii dadhur ” iti \ manah samudro 
vdk tlkshnd ’bhris trayi vidyd nireapanam | etad esha slolco ’ bhyuktah | 
rnanasi turn sadayati | 

“ 1 1 settle thee in the ocean as thy seat.’ 10 Mind is the ocean. 

10 I am indebted to Professor Aufrecbt for the following explanation of this formula, 
wfhich is taken from the Yajusuncyi Sanliiti, xiii. 53. The words are addressed to a 
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From the mind-ocean with speech for a shovel the gods dug out the 
triple Y edic science. Hence this verse has been uttered : ‘ May the 
brilliant deity to-day know where they placed that offering which 
the gods dug out with sharp shovels.’ Mind is the ocean ; speech is the 
sharp shovel ; the triple Yedie science is the offering. In reference 
to this the verse has been uttered. Ho settles it in Mind.” 

The nest passage from the Taittirlya Brahmana, iii. 39, 1, speaks of 
the Yeda as being “the hair of Prajapati’s beard” ( Prajupater vai 
etdni smairuni yad vednh). The process of its germination is left to the 
imagination of the reader. 

In another text of the same Brahmana, Yaeh (speech) is called the 
mother of the Yedas : 

ii. 8, 8, 5. Vug aksharam prathamajd ritasya redunum mutu amritasya 
ndhhih | sd no jushunii upa yqjnioii agud atonti dtvi suhavd. me astu \ 
yum rishayo mantra-lrito manlshinah anraichlian deeds tapasd sramcna j 

“Yaeh (speech) is an imperishable thing, and the first-born of the 
ceremonial, the mother of the Yedas, and the centre-point of immor- 
tality. Delighting in us, she came to the sacrifice. May the pro- 
tecting goddess be ready to listen to my invocation, — she whom the 
wise rishis, the composers of hymns, the gods, sought by austere- 
fervour, and by laborious devotion.” 


iSi:ct. II. — Origin of the Vedas according to the Vishnu, JBhdgarata, and 
Murkandeya Purdnas, the Harivaiitsa, the UTahdlhdrata ; eternity of 
the Veda; miscellaneous statements regarding it. 

In the Yishnu and Bhagavata Puranas we find a epuite different 
tradition regarding the origin of the Yedas, which in these works are 
said to have been created by the four-faced Brahma from his several 
mouths. Thus the Yishnu Furana says, i. 5, 48 ff. : 

Guyatraiii ilia richas chair a trii rit-srima-rathantaram | Agnishtnmam 
cha yajnundm nirmame mukhdt ] yajdihshi traishtubham 

ehhandah stomafn panthadumm tathii | Vrihat suma tathokthyaiii cha 
dakshinnd asrijad mukhdt \ samdni jagafi-chhandah stomnm saptadasam 

brick at the time when the hearth (c/iilyn) for the reception of the sacred fires is being 
constructed. As the bricks arc severally called apunjd (properly 1 efficacious,’ hut 
erroneously derived from ap ) they are addressed as if placed in various parts of water 
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tatha [ vairupam atiratram cha paschimad asrijad mukhut | elaviiiisam 
atharrunam aptorydmanam eva cha | Anushtubhuiii sa vairujam uttarud 
asrijad mukhut \ 

* “ From his eastern mouth Brahma formed the gayatra, the rich verses, 

the trivrit, the sama-rathantara, and of sacrifices, the agnishtoma. 
From his southern mouth he created the ynjush verses, the trishtubh 
metre, the panchadasa-stoma, the vrihat-saman, and the ukthya. From 
his western mouth he formed the saman verses, the jagatl metre, the 
saptadasa-stoma, the vairupa, and the atiratra. From his northern 
mouth he framed the ekavinsa, the atharvan, the aptoryaman, with the 
anushtubh and viraj metres.” 11 

In like manner it is said but with variations, in the Bhagavata Purana, 
iii. 12, 34, and 37 ff. : 

Kaduchid dhyuyatah sraslitur reduh dsaiitg chaturmulhdt \ katliaih 
sralshyumy ahaiii lolfin samavetan ynthd puru | . . . . Rig-yajuh-sdmu- 
tharrukhyun redan purrudibliir mukhaih | iadram ijyufii stuti-stomam 
pruyakhittam ryadhut Iramut | 

“Once the Yedas sprang from the four-faced creator, as he was me- 
ditating ‘how shall I create the aggregate worlds as before?’ . . . . 
He formed from his eastern and other mouths the Vedas called rich, 
yajush, saman, and atharvan, together with praise, sacrifice, hymns, 
and expiation.” 

And in verse 45 it is stated that the usbnih metre issued from his 
hairs, the gayatil from his skin, the trishtubh from his flesh, the 
anushtubh from his tendons, the jagatl from his hones ( Tasyoshniy usil 
lomclliyo ydyCdn cha tracho vilhtoh | trishtup muiiisut snuto ’ nutshtup 
jagaty adhnah Prajdpateh). 

The Markandeya Purana says on the same subject, 102, 1 : 

Tasmud andud ribhinnat tu Brahmano’ryalta-janmamh \ richo balhii- 
rah prathamam prathamud vadanud mune | 2. Jaru-jm-thpa-nibhCih sadya * 
tejo-rupunta-saihhatuh | prithak prithag vibhinnus cha rajo-rOpa-rahus 
tatah | 3. Yajunwhi dahthinnd raltrad aniruddhuni hlnchanam | yndriy- 
tarnaiit tathu-rarnuny asamhati-dharuni cha \ 4. Pakhimaiii yad ribhor 
r alt ram Brahmanah parameshthinah \ dvirbhutdni sdmCtni tatas chhan- 
duthsi tuny atha | 5. Atharranam akshaih cha bhringdnjana-chaya-prab- 
ham \ ghorughora-svarupam tad Cibhiehdrila-santilam \ 6. TJttardt pra- 
11 See Wilson’s Transl. vol. i p. 84. 
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Tcatilhutam vadanat tasya redhasah | sulha-sattva-tamah-prayaih saumyd- 
saumya-svarupavat | 7. Richo rajo-gunah sattvaih yajusham cha guno 
rrmne \ tamo-gunani saiuuni tamah-sattvam atharvasu | 

1. “From the eastern mouth of Brahma, who sprang hy an imper- c 
ceptible birth from that divided egg (Manu, i. 9, 12), there suddenly 
issued first of all the rich verses, (2) resembling China roses, brilliant 
in appearance, internally united, though separated from each other, 
and characterized hy the quality of passion (rajas). 3. From his 
southern mouth came, unrestrained, the yajush verses of the colour 
of gold, and disunited. 4. From the western mouth of the supreme 
Brahma appeared the saman verses and the metres. 5 and 6. From 
the northern mouth of Yedhas (Brahma) was manifested the entire 
Atharvana of the colour of black bees and collyrium, having a cha- 
racter at once terrible and not terrible,' 2 capable of neutralizing the 
arts of enchanters, pleasant, characterized by the qualities both of 
purity and darkness, and both beautiful and the contrary. 7. The 
verses of the rich are distinguished by the quality of passion (rajas), 
those of the yajush by purity (sattca), those of the saman by darkness 
(i tamas ), and those of the atharvan by both darkness and purity.” 

Harivafiisa. — In the first section of the Harivamsa, verse 47, the 
creation of the Yedas hy Brahma is thus briefly alluded to : 

Richo yajutitshi sdmuni nirmame yajna-siddhage \ sudhyus tair ayajan 
devan ity evani anususruma \ 

“ In order to the accomplishment of sacrifice, he formed the rich, 
yajush, and saman verses: with these the Sadhyas worshipped the 
gods, as we have heard.” 

The following is the account of the same event given in another part 
of the same work ; Harivamsa, verse 11,516: 

Tato ’srijad vai tripadnm guyatrifn veda-mutaram \ Aharoch chaiva cha- 
turo redan gdyatri-sambhavun | 

After framing the world, Brahma “ next created the gayatrl of three 
lines, mother of the Yedas, and also the four Yedas which sprang from 
the gayatrl.” 13 

12 Ghornghora is the correct MS. reading, as I learn from Dr. Hall, and not 
yavaddhora, as given in Professor Bantrjca’s printed text. 

13 The same words gdyatrVii veda-nuitaram also occur in the M.Bh. Yanaparvan, 
verse 13,132 ; and the same title is applied to Vach in the Taitt. Br. as quoted above, 

p 10. 
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A little further on we find this expanded into the following piece of 
mysticism, verse 11,665 ff. : 

Samahita-mand Brahma moksha-prdptena hetund | chandra-mandala- 
* samsthundj jijotis-tejo mahat tadu \ Pravisya hridayaik kshipraih gdyatryuh 
nayanuntare \ Garbhasya sambhavo yas cha chaturdhd purushdtmakah \ 
Brahma-tejomayo ’vyaktah sdsvato Hha dhruvo ’vyayah \ na chendriya- 
gunair yulcto yuktas tejo-gunena cha \ chandrumsu-cimala-prakhyo bhru- 
jishnur varna-samsthitah | Netrdbhgum janayad devah rig-redam yajushu 
saha | samacedam cha jihrdgrud atharvdnam cha murddhatah | Jdta-mdtrds 
tu te reddh kshetraiii vindanti tattvatah \ Tena vedatvam a panna yasmud 
vindanti tat padam \ Te srijanti tadu vedah brahma purvaih sanutanam | 
Purushaiii dirya-rupubham svaih svair bhdvair mano-bhavaih \ 

“For the emancipation of the world, Brahma, sunk in contem- 
plation, issuing in a luminous form from the region of the moon, 
penetrated into the heart of GayatrT, entering between her eyes. 
From her there was then produced a quadruple being in tbe form 
of a Male, lustrous as Brahma, undefined, eternal, undecaying, de- 
void of bodily senses or qualities, distinguished by the attribute of 
brilliancy, pure as the rays of the moon, radiant, and embodied in 
letters. The god fashioned the Rig-veda, with the Yajush from his 
eyes, the Sama-veda from the tip of his tongue, and the Atharvan 
from his head. These Vedas, as soon as they are born, find a body 
( kshetra ). Hence they obtain their character of Vedas, because they 
find ( vindanti ) that abode. These Vedas then create the pre-existent 
eternal brahma (sacred science), a Male of celestial form, with their 
own mind-born qualities.” 

I extract another passage on the same subject from a later section of 
the same work, verses 12,425 ff. "When the Supreme Being was intent 
on creating the universe, Hiranyagarblia, or Prajapati, issued from his 
mouth, and was desired to divide himself, — a process which he was in 
great doubt how he should effect. The text then proceeds : 

Iti chintayatas taxya “om” ity erotthitah scarah ] sabhumdv antankshe 
cha nuke cha kritavun sranam \ Taiii eliaivdlhyasatas tasya manah-sura- 
mayam punah \ hridaydd dna-deraxya rashatkdrah samutthitah \ Ihumy- 
antariksha - nukdnum bhuyah srardtuuikdh pardh | mahdsmritimaydh 
punydh mahdrydliritoyo’bhacan | chhandamm prarard dcri ehaturviihsd- 
hharu ’lharat \ Tat -pad am sammaran divyam suvitrim akarot prabhuh \ 
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rik-samdtharva-yajushas chaturo lhagavdn prabhuh ] chakdra nikhilan 
vedun braluna-yuktena karmanu, \ 

“While he was thus reflecting, the sound “ om” issued from him, 
and resounded through the earth, air, and sky. While the god of 
gods was again, and again repeating this, the essence of mind, the 
vashatkara proceeded from his heart. Hext, the sacred and transcen- 
dent vyahritis, (bhuh, bhuvah, svar), formed of the great smriti, in the 
form of sound, were produced from earth, air, and sky. Then appeared 
the goddess, the most excellent of metres, with twenty-four syllables 
[the gayatri], Reflecting on the divine text [beginning with] “ tat,” 
the Lord formed the savitrl. He then produced all the Yedas, the Rich, 
Saman, Atharvan, and Yajush, with their prayers and rites.” (See also 
the passage from the Bhag. Pur. xii. 6, 37 ff., which will be quoted in 
a foUowing section.) 

Mahubhurata. — The Mahabharata in one passage speaks of Sarasvatl 
and the Yedas as being both created by Achyuta (Vishnu) from his 
mind (Bhlshma-parvan, verse 3019 : Sarasvatlih cha vedaiiis cha manasah 
sasrije ’ chyutah ). In another place, Sunti-parvan, verse 12,920, Saras- 
vatl is said, in conformity with the texts quoted above, pp. 10 and 12, 
from the Taittiriya Brahmana, the Yana-parvan, and the llarivamsa, 
to be the mother of the Vedas : 

Ycddndm mutaraih pasya mat-sthdm denm Sarasvatxm | 

“ Behold Sarasvatl, mother of the Yedas, abiding in me.” 

Manic. — According to the verses in Manu, xii. 49, 50, quoted in the 
First Volume of this work, p. 41, the Vedas, with the other beings and 
objects named along with them, constitute the second manifestation of 
the sattva guna, or pure principle; while Brahma is placed in a higher 
rank, as one of the first manifestations of the same principle. The word 
Veda in this passage is explained by Eulluka of those “ embodied 
deities, celebrated in the Itihasas, who preside over the Vedas ” ( Vedu- 
bhimdninyas cha devatuh vigrahacatyah itihusa-prasidduh). 

Sect. III. — Passages of the Brdhmanas and other ivorks in which the 
Vedas are spoken of as being the sources of all things, and as infinite 
and eternal. 

The first text of this sort which I shall cite is from the S'atapatha 
Brahmana, x. 4, 2, 21 : 
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Atha sarvani Ihutdni paryaikshat \ sa tray yam eva vidydyuih sarvani 
bhutdny apasyat \ attra hi sarveshdiii chhandamik dtmd sarveshdiii stoma- 
ndm sarveshdm prdndndm sarveshdiii devanum \ etad vai asti | etad hi/ 
•amritam | yad hy amritam tad hj asti | etad u tad yad martyam \ 22. Sa 
aikshata Prajdputih “ trayydiii vdva vidyayaih sarvani Ihutdni | hanta 
trayim eva vidyum atmunam ahh isaiii shear a: ai ” iti \ 23. Sa richo vyau- 
hat | dvudasa brihati-sahasrdny etdvatyo ha richo yah Prajupati-srishtds 
tas triiiisattame vyuhe panktishv atishthanta \ tdh yat triiiisattame vyuhe 
’tishthanta tasmdt tniiisad mdsasya rdtrayah \ atha yat panhtishu tasmdt 
punktah Prajdpatih \ tdh ashtdsutaiii satdni panltayo ’bhavan | 

21. “ Then, he looked around upon all beings. He beheld all beings 
in this triple Yedic science. For in it is the soul of all metres, of all 
hymns of praise, of all breaths, of all the gods. This,' indeed, exists. 1 * 
It is an undying thing. For that which is undying (really) exists. 
This is that which is mortal. 15 Prajapati reflected, ‘All beings are com- 
prehended in the triple Vedic science : come let me dispose myself in the 
shape of the triple Vedic science. 16 He arranged the rerses of the ltig- 
veda. Twelve thousand Brihatis, and as many Rich-verses which were 
created by Prajapati, stood in rows in the thirtieth class. Since they 
stood in the thirtieth class there are thirty nights in the month. Since 
they stood in rows ( pankti ) Prajapati is called Pankta. They formed 
eighteen hundreds of rows.” 

The next text, from the Taittirlya Brahmana, iii. 12, 9, 1, speaks of 
the three Vedas as being respectively the sources of form, motion, and 
heat, or brilliancy : 

Rigbhyo jutdm sarvaso murtlim dhuh sand yatir yujushi haiva sasvat | 
sarvaih tejah sdma-rupyam ha sasvat [ 

“ They say that form universally proceeds from rich verses; that 
motion is always connected with the yajush, and that all heat has the 
nature of the saman.” 

We have already seen, p. 6, that Hanu (i. 21) speaks of the names, 

u “Always exists” ( sarvadn vkbjate), — Comm. 

15 On this the commentator remarks: Yaeh cha martyam marana-dharmalam ma- 
nushyiidi tad apy etat trayi-bhutam eva \ ato marttyiiniritdtuiukum sarvam jagad 
attriintarb/iutam | “ And that n liich is mortal, subject to death, the human race, etc., 
is also one with the triple Vedic science. Hence the latter includes all the world both 
mortal and immortal.” 

K I owe this interpretation of this clause to Frof. Aufreckt. 
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functions, and conditions of all tilings as fashioned from the words of 
the Veda. It is similarly said in the Vishnu Purana, i. 5, 58 : 

Nama riipaih cha hhutdnam laritydndm cha pravarttanaiii | Veda-sal- 
debhya evudau devadlnarh chakura sah | rishlnum namadheyani yatha 1 
veda-srutuni vai | yathd-niyoga-yogydni sarveshiim api so ’ harot \ 

“ In the beginning he created from the words of the Veda the names, 
forms, and functions of the gods and other beings. He also assigned 
the names of all the rishis as indicated in the Vedas, and as appro- 
priate to their respective offices.” 

The same idea is repeated in the ilahabharata, S'antiparvan, 8533 : 

Itishayas tapasd redan adhyaishanta divanisam | An-udi-nidhana 
ridyil ray trtsrishta Svayamhhmu \ udau xedamayl divya yatah sarvdh 
prarrittayah | rishlnum namadheyani yds cha redeshu srishtayah | ndnd- 
rupaih cha Ihutdndm karmandm cha pravarttayan ( pravarttanam ?) | 
xeda-sabdelhya evadau nirmimlte sa isvarah | 

“ Through austere-fervour (iapas) the rishis studied the Vedas, both 
day and night. In the beginning knowledge (vidya) n without begin- 
ning or end, divine speech, formed of the Vedas, was sent forth by 
Svayambhu (= Brahma, the self-existent) : from her all activities are 
derived. It is from the words of the Veda that the lord in the begin- 
ning frames the names of the rishis, the creations which (exist) in the 
Vedas, the various forms of beings, and the activity manifested in works.” 

The Mangalacharana, or prayer prefixed to their commentaries on 
the Bik Sanhita and Taittirlya Sanhita, by both Sayana and Hadhava, 
is as follows : 

Yasya wssrasitam veduh yo vedebhyo ’ hhilaih jayat | nirmame tam aham 
xande xidyd-tirtham mahesxaram | 

“ I reverence Mahesvara the hallowed abode of sacred knowledge, of 
whom the Vedas are the breathings, and who from the Vedas formed 
the whole universe.” 

The following passage from the Taittirlya Brahmana, iii. 10, 11, 3, 
asserts that the Vedas are infinite in extent : 

Bharadiujo ha trilhir dyurlhir brahmacharyyam urum \ tamhajlrnim 

17 In quoting this lino in a passage of his Vedartha-prakas'a, or commentary on the 
TaittirTya Sanhita, which I shall adduce further on, Hadhava A< haryya gives the 
reading nityd, ‘eternal,’ instead of vidga, ‘knowledge.’ It is possible that the line 
may he taken from some other book. 



OF THE VEDAS, HELD BY IXDIAN AUTHORS. 


17 


athaviram saydnam Indrah upavrajya uvacha \ “ Bharadvaja yat te cha- 
turtham ayar dadyaik kirn etena kuryydh ” iti | “ brahmacharyyam eva 
enena chareyam ” iti ha uvacha | 4. Tam ha trin giri-rupdn avijndtdn iva 
* iarsaydnchakdra ] teshdm ha ekaikasmdd mushtim adade | sa ha uvacha 
“ Bharadvdja ” ity amantrya | “ reddh vai ete | anantdh vai veddh | etad 
vai etais trilhir dyurbhir anvavochathdh j atha te itarad ananuktam eva \ 
ehi imaih viddhi | ayaih vai sarra-vidya” iti | 5. Tasmai ha etam agnim 
sdvitram, uvacha \ tam sa viditvd amrito Ihutva svargaiii lokam iydya 
adityasya sdyujyam | amrito ha eva Ihiitvd svargam lokam ety Culityasya 
sdyujyafn yah evam veda | eshd u eva trayi vidyu | 6. Ydvantara ha vai 
tray yd vidyaya loJcafii jayati tdvantam lokaih jayati yah evaih veda | 

“ISharadvaja lived through three lives 19 in the state of a religious 
student ( hrahnacharyya ). Indra approached him when he was lying 
old and decrepit, and said to him : ' Bharadvaja, if I give thee a fourth 
life, how wilt thou employ it ? ’ ‘I will lead the life of a religious 
student,’ he replied. 4. He (Indra) sho-wed him three mountain-like 
objects, as it were unknown. From each of them he took a handful : 
and, calling to him, ‘Bharadvaja,’ said, ‘These are the Vedas. The 
Vedas are infinite. This is what thou hast studied during these three 
lives. Now there is another thing which thou hast not studied, come 
and learn it. This is the universal science.’ 5. He declared to him 
this Agni Savitra. Having known it he (Bharadvaja) became immortal, 
and ascended to the heavenly world, to union with the sun. He who 
knows this ascends to heaven, to union with the sun. This is the 
triple Vedic science. He who knows this conquers a world as great as 
he would gain by the triple Vedic science.” 

Another text from the Taittirlya Sanhita, vii. 3, 1, 4, puts the 
matter somewhat differently : 

Atha brahma ( Irahma-vddino ?) vadanti parimitdh vai richah parimi- 
tdni sumdni parimitdni yajumshi atha tasya eva onto ndsti yad brahma j 

“The expounders of sacred science say, ‘Rich verses are limited, 
saman verses are limited, yajush verses are limited; but there is no 
end of sacred knowledge.” 

Vishnu Parana. — At the end of Section 6 of the third book of the 


16 This docs not appear to moan, three lives in three different births, but a life of 
thrice the usual length, or already twice renewed. 
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Vishnu Purana we have the following assertion of the eternity of the 
Veda : 

Iti sdkhuh prasankhyutuh sakha-bhedds tathaka cha \ .karttdras chaiva 
sakhdndm bheda-hetus tathodkah \ sarva-manvantareshv era sukha-bhedah 
samuh smritdh \ Prujupalyu srutir nityd tad-vikalpus tv ime dvija | 

“ Thus the S a thus, their divisions, their authors, and the cause of 
the division have been declared. In all the manvantaras the divisions 
of the S'akhas are recorded to be the same. The sruti (Veda) derived 
from Prajapati (Brahma) is eternal : these, o Brahman, are only its mo- 
difications.” 

In another passage of the same book, Vishnu is identified with the 
Vedas: Vishnu Purana, iii. 3, 19 ff. : 

Sa rin-mayoh sa sdmamayah sa chdtmd sa yajurmayah | rig-yajuh- 
sdma-sardtmd sa evdtmd saririnnm | sa bhidyate vedamayah sa vedam 
karoti bhedair bahulhih sasdkham \ sdlchd-pranetu sa samasta-sukhdh 
inuna-svarupo bhayavdn anantah [ 

“He is composed of the Tvich, of the Saman, of the Yajush ; he is the 
soul. Consisting of the essence of the Rich, Yajush, and Saman, he is 
the soul of embodied spirits. Formed of the Veda, he is divided; he 
forms the Veda and its branches ( sdkhds ) into many divisions. Framer 
of the S’akhas, he is also their entirety, the infinite lord, whose essence 
is knowledge.” 


Sect. IV . — Passages from the S' atapatha Brdhmana and Manu, eulogistic 
of the Veda, with some statements of a different tenor from Manu and 
other writers. 

The following panegyric on Vedic study is taken from the S'atapatha 
Brahmana, xi. 5, 6, 1 : 

Pancha era mahiiyajndh \ tuny era mahusattruni bhfita-yajno manu- 
shya-yajnah pitri-yajno deca-yajno brahma-yajnah iti | 2. Ahar ahar 
bhutelhyo baliih hard \ tathd etam blnita-yijnam samdpnoti \ ahar ahar 
dadyud u uda-pdtrdt tathd etam manashya-yajnam samdpnoti \ ahar ahah 
svadhukarytid d uda-pdtrdt tathd etaiii pitri-yajnaiii samdpnoti \ ahar ahah 
svuhakurydd d kdshthut tathd etaiii deia-yojnaih samdpnoti | 3. Atha 
brahma-yajnah \ srudhyuyo vai brahma-yajnah \ tasya vai etasya brahma- 
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yajnasya vug eva juhur manah upabhrich chakshur dliravd medhd sruvah 
sat yam avabhrithah svargo lolcah udayanam | ydrantaiii ha rai imam pri- 
thiviih vittena purnuih dadaiii lokaiii jayati tris tuvantaiii jayati bhuydm- 
* sam cha akshayyaih yah eraih vidvun altar ahah stadhyilyam adhite | 
tasmdt svudhyayo ’ dhetavyah | 4. Paya-dhutayo ha vai etuh devu.nu.ih yad 
richah \ sa yah evaiii vidvun rieho 'liar ahah svudhydyam adhlte paya- 
ahutibhir eva tad devuiiis tarpayati \ te enaiii triptus tarpayanti yoga- 
kshemena prunena retasu sarvdtmand sarvubliih punyuhhih sampadbhih \ 
ghrita-kulydh madhu-kulyiih pitrin sradhu abhirahanti | 5. Ajyahutayo 
ha vai etuh devanuih yad yajuikshi \ sa yah evaiii vidvun yajuihshy ahar 
ahah svudhyuyam adlute Ojydhutibhir eva tad devuiiis tarpayati te enam 
triptus tarpayanti yoga-kshemena ityadi | 6. Somuhutayo ha rai etuh 
devanuiii yat sdmdni \ sa yah evaiii vidvun sdmuny ahar ahah svudhyuyam 
adhlte somdhitibhir eva tad devuiiis tarpayati ityadi | 7. Meda-uhutayo 
ha vai etuh devanuiii yad atharvungirasah \ sa yah evaiii vidvun atharvun- 
giraso ’ liar ahah svudhyuyam adhite meda-dhutibhir eva tad devuiiis tar- 
payati ityadi | 8. Jladhv-uhutayo ha rai etuh devanuiii yad anususanuni 
eidya vukovdkyam itihusa-purunaiii guthuh ndrusaiiisyah \ sa yah evaiii vid- 
vun ityadi | 9. Tasya vai etasya brahna-yajnasya chatvdro vashatkdrdh 
yad vuto rati yad vidyotate yat stanayati yad avasphurjati | tasmad evam 
ridrun rate rati vidgotamune stanayaty avasphurjaty adhiyita eva rashat- 
ku.ru.ndm achhaiiibatkdrdya | ati ha rai panar mrityum muchyate gachhati 
Brahmanah sutmatdm | sa cited api prabalam ira na sahnnjud apy ekaih 
dera-padam adhiyita eva tathu bhutcbhyo na hiyate | si. 5, 7, 1 : Atha 
ntah srudhydya-prasaiiisd [ priye svudhydya-pravachane lhavatah\ yukta- 
mandh bhavaty aparudhino ’ liar ahar artlun sudhayate sukhaiii svapiti 
parama-cldkitsakah utmano bhavati \ indriya-saiiu/amas cha ekdrdmatd 
cha prajnu-vriddhir yaso Inka-paktih \ prajnu varddhamunu chaturo dhar- 
mdn bruhmanam abhinishpnduyati brdhnanyam pratirupa-charyydiii yaso 
loka-paktim [ lokah paehyamunas chaturbhir dharmair bruhmanam Ihun- 
akty archayu chadunena cha ajyeyatayd cha abadhyatayu cha | 2. Ye ha vai 
ke cha sramdh ime dydvu-jirithivi antarena scddhydyo ha eva teshum para- 
matd kushthd yah evam vidvun srddhyuyam adhite \ tasmdt srddhydyo 
'dhetavyah | 3. Yad yad ha rai ayaiii chhandasah svudhyuyam adhite tcna 
tena ha eva asya yajna-kratund ishtam bhavati yah evaiii vidvun svddhyd- 
yam adhite | tasmdt srddhydyo ’dhetavyah | 4. \ adi ha vai apy tibhyak- 
tah alankritah suhitah sukhe sayane sayunah svudhyuyam adhite u ha 
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eva sa nakhdgrelhyas tapyate yah evam v id van svadhyayam adhite | tas- : 
mat svadhyayo ’ dhetavyah | 5. Madhu ha vai richo ghritam ha sdmuny 
amritarh yajurhshi | yad ha vai ayarn vdkovdkyarn adhite kshlraudana- 
niumsaudanau ha eva tau | 6. Madhuna ha vai esha devarhs tarpayati yah 
evam vidvdn richo ’har ahah svadhyayam adhite | te enaih triptds tarpa- 
yanti sarvaih kdmaih sarvair bhogaih | 7. Ghritena ha vai esha devums 
tarpayati yah evam vidian sdrndny ahar ahah svadhyayam adhite \ te 
enarh triptdh ityadi | 8. Amritena ha vai esha devums tarpayati yah 
evam vidran yajumshy ahar ahah svadhyayam adhite \ te enarh triptdh 
ityadi | 9. Kshlraiidana-rnuihsaudanubhydih ha vai esha devums tarpa- 
yati yah evam vidian rdkovdhyam itihusa-purdnam ity ahar ahah svd- 
dhyuyam adhite \ te enarh triptdh ityadi | 10. Yanti vai dpah | ety 
ndityah [ eti chandrarnuh [ yanti nakshattruni | yathd ha vai na iyur na 
kurynr evam ha eva tad ahar brdhtnano bhavati yad ahah svadhyayam na 
adhite \ tasmdt svadhyayo 'dhetavyah | tasmud apy richarh vd yajur va 
sdrna vd gdthdm vd kuriivyum vd abhivyuhared vratasya avyavachheduya j 

“ There are only five great sacrifices, which are the great ceremonies, 
viz., the offering to living creatures, 15 the offering to men, the offering 
to the fathers, the offering to the gods, and the Veda-offering ( brahma - 
yajna). 2. Let an oblation be daily presented to living creatures. Thus 
the offering to them is fulfilled. Let (hospitality) be daily bestowed even 
down to the bowl of water. Thus is the offering to men fulfilled. Let 
the oblation to the fathers be daily presented, 20 down to the bowl of water 
with the svadha formula. Thus is the offering to the fathers fulfilled. 
Let the oblation to the gods be daily presented as far as the faggot of 
wood. Thus is the offering to the gods fulfilled. 3. Hext is the Yeda- 
offering. This means private study 21 (of the sacred hooks). In this 
Yeda-sacrifiee speech is the juhii, the soul the upabhrit, the eye the 
dhruva, intelligence the sruva, 22 truth the ablution, and paradise 

19 This sacrifice, as I learn from Prof. Aufrecht, consists in scattering grain for the 
benefit of birds, etc. See Bohtlingk and Roth's Lexicon, s.v. bali. In regard to the 
other sacrifices see Colebrooke’s .Misc. Essays, i. pp. 150, 153, 182 ff , 20.1 ff. 

90 In explanation of this Professor Aufrecht refers to Kutyayana’s S'rauta Sutras, 
ir. 1, 10, and Manu, iii. 210, 211, 218. 

21 Svdilhtjiiyah sva-sakhudhyanum | “ Reading of the Veda in one’s own sakha.” — 
Comm. 

21 These words denote sacrificial spoons or ladles of different kinds of wood. See 
the drawings of them in Prof Muller's article on the funeral rites of the Brahmans, 
Journ. of the Germ. Or Soc. vol ix. pp. Ixxviii and lxxx. 
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the conclusion. He who, knowing this, daily studies the Teda, 
conquers an undecaying world more than thrice as great as that 
which he acquires who bestows this whole earth filled with riches. 
Wherefore the Veda should be studied. 4. Yerses of the Rig-veda 
are milk- oblations to the gods. He who, knowing this, daily reads 
these verses, satisfies the gods with milk-oblations; and they being 
satisfied, satisfy him with property, with breath, with generative 
power, with complete bodily soundness, with all excellent blessings. 
Streams of butter, streams of honey flow as svadha-oblations to the 
fathers. 5. Yajush-verses are offerings of butter to the gods. He who, 
knowing this, daily reads these verses, satisfies the gods with offerings 
of butter ; and they, being satisfied, satisfy him, etc. (as in the 
preceding paragraph). 6. Saman-verses are soma-libations to the gods. 
He who, knowing this, daily reads these verses, satisfies the gods with 
soma-libations ; and they being satisfied, satisfy him, etc. (as above). 

7. Yerses of Atharvan and Angiras ( atharrangirasah 23 ) are oblations 
of fat to the gods. He who, knowing this, daily reads these verses, 
satisfies the gods with oblations of fat; and they etc. (as above). 

8. Prescriptive and scientific treatises, dialogues, traditions, tales, 
verses, and eulogistic texts are oblations of honey to the gods. He 
who, knowing this, daily reads these, satisfies the gods with oblations 
of honey; and they etc. (as above). 9. Of this Yeda- sacrifice there 
are four Yashatkaras, when the wind blows, when it lightens, when it 
thunders, when it crashes ; wherefore when it blows, lightens, thunders, 
or crashes, let the man, who knows this, read, in order that these Ya- 
shatkaras may not be interrupted. 24 He who does so is freed from 
dying a second time, and attains to an union with Brahma. Even if 
he cannot read vigorously, let him read one text relating to the gods. 
Thus he is not deprived of his living creatures.” 

xi. 5, 7, 1 : “ Now comes an encomium upon Yedic study. Study 
and teaching are loved. He (who practises them) becomes composed 
in mind. Independent of others, lie daily attains his objects, sleeps 
pleasantly, becomes his own best physician. Control of his senses, con- 
centration of mind, increase of intelligence, renown, capacity to educate 
mankind [are the results of study]. Increasing intelligence secures for 

25 The Atharva Sanhitfi is so called. 

21 See Bothlingk and Roth’s Lexicon, s.r. chhambat. 
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the Brahman the four attributes of saintliness, suitable conduct, renown, 
and capacity for educating mankind. When so educated, men guarantee to 
the Brahman the enjoyment of the four prerogatives which are his due, 
reverence, the receipt of gifts, freedom from oppression, and from death ' 
by violence. 2. Of all the modes of exertion, which are known between 
heaven and earth, study of the Yeda occupies the highest rank, (in the 
case of him) who, knowing this, studies it. Wherefore this study is to 
he practised. 3. On every occasion when a man studies the Yedic 
hymns he (in fact) performs a complete ceremonial of sacrifice, i.e. 
whosoever, knowing this, so studies. Wherefore this study, etc., etc. 
4. And even when a man, perfumed with unguents, adorned with 
jewels, satiated with food, and reposing on a comfortable couch, studies 
the Yeda he (has all the merit of one who) performs penance (felt) to 
the very tips of his nails : 25 (suc-h is the case with him) who, knowing 
this, studies. Wherefore etc. 5. Big-veda-verses are honey, Silma- 
verses butter, yajus-verses nectar ( amrita ). When a man reads dia- 
logues ( vukovakya ) [and legends], these two sorts of composition are 
respectively oblations of cooked milk and cooked flesh. 6. He who, 
knowing this, daily reads Big-veda-verses, satisfies the gods with 
honey ; and they, when satisfied, satisfy him with all objects of desire ; 
and with all enjoyments. 7. He who, knowing this, daily reads Sama- 
verses, satisfies the gods with butter ; and they, when satisfied, etc. (as 
before). 8. He who, knowing this, daily reads Yajus-verses, satisfies 
the gods with nectar; and they, etc. (as before). 9. He who, knowing 
this, daily studies dialogues and the different classes of ancient stories, 
satisfies the gods with milk- and flesh-oblations ; and they, etc. (as 
before). 10. The waters move. The sun moves. The moon moves. 
The constellations move. The Brahman who on any day does not study 
the Yeda, is on that day like what these moving bodies would be if the 
ceased to move or act. Wherefore such study is to be practised. Let 

,5 This sentence is differently rendered by Professor Weber, Ind. Stud. x. p, 112, 
as follows- “He burns (with sacred fire) to the very tips of his nails.’’ In 
a later page of the same Essay we are told that according to the doctrine of a 
teacher called Nika Maudgalyu as stated in the Taittirlya Aranyaka, the study and 
teaching of the Veda are the real tapirs ( sindhjatju-praiaeham tea tad hi tnpah). In 
the text of the Aranyaka itself, vii. 8, it is declared that study anil teaching should 
always accompany such spiritual or ritual acts as ritum, satyam , lupus, damn, sama , 
the ayuihotra sacrifice, etc. See Iudische Studicn, ii. 214, and x. 113. 
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a man therefore present as his offering a verse of the Big-ve<la, or the 
Saman, or the Tajush, or a Gatha, or a Kurnvya, in order that the 
course of his observances may not be interrupted.” 

• Manu employs the following honorific expressions in reference to the 
Vedas (xii. 94 If.) : 

Pitri-deva-manushyunuih vedas chakshuh' sanCdanam \ asakyam cliapra- 
meyaffi cha veda-sustratn iti sthitih \ Yd veda-vdhi/dh srnritayo yds cha 
kuscha kudrishtayah | 26 sarvds tu nishphalah pretya tamo-nishthah hi 
tdh smritah \ TJtpadyante chyavanie cha ydny ato ’nydni kdnichit \ Tuny 
arvdk-kdhkatayd~‘ nishphaldny anritani cha | Chdturrarnyam trayo iokds 
chatvaras chdsramuh prithak | Bhutam hharad hhavishyafh cha sarcarii 
vedut prasiddhyati | sahdah sparsas cha rupam cha raso gandhas cha 
panchamah \ vedad eva prasidclhyanti prandi-guna-karmatah | Bilhartti 35 
sarva-lhutuni veda-sastraiii sanatanam | Tasmud etat param mange yaj 
jantor asya sudlianam \ Saindpatyam cha rujyaih cha danda-nctritvam 
eva cha \ sana-lokadhipatyaiii cha veda-sustra-vid arhati \ Yathu jdta- 
halo cahnir dahaty urdrun apt drumun \ tathd dahati veda-jnah karma- 
jam dosham utmanah \ veda-sustrartha-tattcajno yatra tatrusrame vasan \ 
ihaiva loke tishthan sa Irahmahhuyaya kalpate | 

“ The Veda is the eternal eye of the fathers, of gods, and of men ; 
it is beyond human power and comprehension ; this is a certain con- 
clusion. Whatever traditions are apart from the Veda, and all heretical 
views, are fruitless in the next world, for they are declared to be 
founded on darkness. All other [books] external to the Veda, which 
arise and pass away, are worthless and false from their recentness of 
date. The system of the four castes, the three worlds, the four states 
of life, all that has been, now is, or shall be, is made manifest by the 

26 Drishtartha-vaJcyani u chaitya-vapdanat svargo bharati " \tu adlni ydni cha asat- 
tarka-muldni devatd- purvadi-mrakaranatmaku ni i eda-nruddhatn charvaka-darsa- 
nani \ “ That is, deductions from experience of the visible world ; such doctrines as 
that ‘ heaven is attained by obeisance to a chaitya,’ and similar Charvftka tenets 
founded on false reasonings, contradicting the existence of the gods, and the efficacy 
of religious rites, and contrary to the Vedas.” — Kulluka. 

27 Jddnlntanatvdt \ “From their modernness.” — Kulluka. 

28 “ JIavir agnau huyate j so’gtur ddityam upasatpati [ tat sTtryo rahnibhir rar- 
shati | tendnnam bhavati \ atha iha bhutam m utpatti-sthitii cheti havir jay ate ” iti 
brahmanam \ “ ‘The oblation is cast into the fire ; fire reaches the sun ; the sun causes 
rain by his rays ; thence food is produced ; thus the oblation becomes the cause of the 
generation and maintenance of creatures on this earth ; ' so says a Brahmana.” — 
Kulluka. 
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Veda. The objects of touch and taste, sound, form, and odour, as the 
fifth, are made known by the Veda, together with their products, qua- 
lities, and the character of their action. The eternal Veda supports all 
beings : hence I regard it as the principal instrument of well-being to * 
this creature, man. Command of armies, royal authority, the adminis- 
tration of criminal justice, and the sovereignty of all worlds, he alone 
deserves who knows the Veda. As fire, when it has acquired force, 
burns up even green trees, so he who knows the Veda consumes the 
taint of his soul which has been contracted from works. He who 
comprehends the essential meaning of the Veda, in whatever order of 
life he may be, is prepared for absorption into Brahma, even while 
abiding in this lower world.” 

The following are some further miscellaneous passages of the same 
tenor, scattered throughout the Institutes (Manu, ii. lOff.) : 

S'rutis tic vedo rijneyo dharma-sastram tu vai smritih \ te sarvdrtheshv 
amimuihsye tubhyam dliarmo hi nirbabhau | 11. Yo ’vamanyeta te mule 
hetic-sustrasrayad dvijah \ sa sddhubhir vahishkuryyo ndstiko veda-ninda- 
kah | . . . . 13. Dliarmafn jjndsamundndm pramdnam paramaih srutih \ 

“ By sruti is meant the Veda, and by smriti the institutes of law : 
the contents of these are not to be questioned by reason, since from 
them [a knowledge of] duty has shone forth. The Brahman who, 
relying on rationalistic treatises, 29 shall contemn these two primary 
sources of knowledge, must be excommunicated by the virtuous as a 

sceptic and reviler of the Vedas 13. To those who are seeking a 

knowledge of duty, the sruti is the supreme authority.” 

In the following passage, the necessity of a knowledge of Brahma is 
asserted, though the practice of ritual observances is also inculcated 
(vi. 82 ff.) : 

Dhydnikam sarvam evaitad yad etad abhisabditam \ na hy anadhydtma- 
rit kaschit kriyd-phalarn vpdsnute ] adhiyajnam brahma japed udhidai- 
rikam eva elm | adbyatmikaiii cha satatam veddntdbhihitam cha yat | I dam 
iaranam ajndndm idam eva vijdnatdm \ idam anvichehhatdiii svaryam idam 
dnantyam ieluhhatdm | 

19 This, however, mii't he read in conjunction with the precept in xii. 10(i, which 
declares drs/iadi dharmopadt sam cha i fda-sastrarirodhiiin \ t/m t<n b n~ntmandhatte 
sa dhnrmam reda nnparah | “ Ilf, and he only is acquainted with duty, who investi- 
gates the injunctions of the rishis, and the precepts of the smriti, by reasonings which 
Jo not contradict the Veda.’* 
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“ All this which has been now declared is dependant on devout me- 
ditation : no one who is ignorant of the supreme Spirit can reap the 
fruit of ceremonial acts. Let a man repeat texts relating to sacrifice, 
l:exts relating to deities, texts relating to the supreme Spirit, and what- 
ever is declared in the concluding portions of the Yeda (the Opanishads). 
This [Yeda] is the refuge of the ignorant, as well as of the under- 
standing ; it is the refuge of those who are seeking after paradise, as 
well as of those who are desiring infinity.” 

The following text breathes a moral spirit, by representing purity of 
life as essential to the reception of benefit from religious observances 
(ii. 97) : 

Vedas tydgas cha yajnds cha niyamds cha tapdmsi cTia | na vipra- 
dushta-bhdeasya siddhim gachhanti karchichit \ 

“The Yedas, almsgiving, sacrifices, observances, austerities, are in- 
effectual to a man of depraved disposition.” 

The doctrine which may he drawn from the following lines does not 
seem so favourable to morality (xi. 261 ff.) : 

Hated. lolcdn apimdiiat trin asnann apt yatastatah | Rigvedam dJairayan 
vipro nainah prdpnoti kinchana \ Iiiksafiihitdiii trir abhyasya yajmhdiii 
va samdhitah | sumndih rd sa-rahasydncun sarra-pdpaih pramucJiyate | 
yathd maha-hradam prdpya kshiptam lushtaiii vinahjati j tathu dnscha- 
ritam sarvaih cede trivriti majjati \ 

“A Brahman who should destroy these three worlds, and eat food 
received from any quarter whatever, would incur no guilt if he retained 
in his memory the Rig-veda. Repeating thrice with intent mind the 
Sanhita of the Rik, or the Yajush, or the Saman, with the TTpanishads, 
he is freed from all his sins. Just as a clod thrown into a great lake is 
dissolved when it touches the water, so does all sin sink in the triple 
Yeda.” 

Considering the sacredness ascribed in the preceding passages to all 
the Yedas, the characteristics assigned to three of them in the passage 
quoted above (p. 12) from the Markandeya Purana, as well as the 
epithet applied to the Sama-veda in the second of the following verses 
are certainly remarkable ; (ATanu, iv. 123 ff.) : 

Sdma-dhrandr rig-yajvshi nddhlylta kaduclmia | redasyndhltya va 'py 
antam dranyakam adhltya cha \ Rigvedo deva-dairatyo yajurvedas tu 
mdnushah \ Samavedah smritah pitryas tasmut tasydsuehir dhranth | 
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“Let no one read the Rich or the Yajush while the Simian is sounding 
in his ears, or after he has read the conclusion of the Veda ( i.e . the 
Upanishads) or an Aranyaka. The Rig-veda has the gods for its 
deities; the Yajur-veda has men for its objects; the Sama-veda has 
the pitris for its divinities, wherefore its sound is impure.” 

The scholiast Kulluka, however, will not allow that the sound of the 
Sama-veda can be really “impure.” “It has,” he says, “only a 
semblance of impurity” ( tasmut tasya asuchir iva dhvanih | na tv asu- 
chir eva). In this remark he evinces the tendency, incident to so many 
systematic theologians, to ignore all those features of the sacred text on 
which they are commenting which are at variance with their theories 
regarding its absolute perfection. As it was the opinion of his age 
that the Yeda was eternal and divine, it was, he considered, impossible 
that impurity or any species of defect could he predicated of any of its 
parts; and every expression, even of the highest authorities, which 
contradicted this opinion, had to be explained away. I am not in a 
position to state how this notion of impurity came to be attached to the 
Sama-veda. The passage perhaps proceeded from the adherents of 
some particular Ycdic school adverse to the Sama-veda; hut its sub- 
stance being found recorded in some earlier work, it was deemed of 
sufficient authority to find a place in the miscellaneous collection ot 
precepts, — gathered no doubt from different quarters, and perhaps not 
always strictly consistent with each other, — which make up the 
Hanava-dharma-sastra. 

Vishnu Purdna. — The following passage from the Yishnu Purana, at 
the close, ascribes the same character of impurity to the Sama-veda, 
though on different grounds, Yish. Pur. ii. 11, 5 : 

Yd tu saktih pard Vishnor rig-yajuh-suma-sanjnitd | saishd trayi 
fapaty amho jagatas cha hinasti yat | saiva Vishnuh sthitah sthitydih 
jagatah pulanodyatah | rig-yajuh-sdma-lhuto ’ ntah savitur dvija tish- 
thati | mdsi tndsi ravir yo gas tatra tatra hi sd pard | trayimayt Vishnu- 
saktir avasthdnaiii karoti rai [ Iiichas tapanti purvdhne madhynhne ’tha 
yajumsliy atha [ rrihadrathantarudlni mindny ahnah kshoye ravau \ 
angam eshu trayi Vishnor rig-yajuh-sinna-sanjnitd \ Vishnu-saktir aras- 
thdnam mdsdditye karoti sd | na knalaiii ravau iaktir raishnavi sd tra- 
ylmayl | Brahma ’ tha Purusho Rudras trayinn etat trayunayam \ sar- 
gdddv rinmayo Brahma sthitau Vishnur ynjunnayah \ Rudrah sdmamayo 
’ntdya tasmut tasydsuchir dhvanih | 
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“The supreme energy of Vishnu, called the Eich, Yajush, and 
Saman — this triad burns up sin and all things injurious to the world. 
During the continuance of the world, this triad exists as Vishnu, who is 
•occupied in the preservation of the universe, and who in the form of the 
Eich, Tajush, and Saman, abides within the sun. That supreme energy 
of Vishnu, consisting of the triple Veda, dwells in the particular form 
of the sun, which presides over each month. The Eich verses shine in 
the morning sun, the Yajush verses in the meridian beams, and the 
Vrihad-rathantara and other Sama verses in his declining rays. This 
triple Veda is the body of Vishnu, and this his energy abides in the 
monthly sun. But not only does this energy of Vishnu, formed of 
the triple Veda, reside in the sun : Brahma, Purusha (Vishnu), and 
Budra also constitute a triad formed of the triple Veda. Acting in 
creation, Brahma is formed of the Eig-veda ; presiding over the con- 
tinuance of the universe, Vishnu is composed of the Yajur-veda; and 
for the destruction of the worlds, Budra is made up of the Sama-veda ; 
hence the sound of this Veda is impure.” 

Vdyu Parana . — Other passages also may be found in works which 
are far from being reputed as heretical, in which the Vedas, or parti- 
cular parts of them, are not spoken of with the same degree of respect 
as they are by Manu. Thus the Vayu Purana gives precedence to the 
Puranas over the Vedas in the order of creation (i. 56 J0 ) : 

Prathamaih sarra-sustrdndm Purdnaut Brahmand snirtfitm \ anantaram 
cha rahtrebhyo redds tasya vinissrituh | 

“First of all the S'ustras, the Purana was uttered by Brahma. Sub- 
sequently the Vedas issued from his mouths.” 

Similarly the Padma Purana says : 

Purunam sarva-sdstrdndm prathamam Brahmand smritam \ tn-rarga- 
sddhanam punyaiit sat a- hot i -p run's lara m \ mrdagdheshu cha loheshu ruji- 
rupena Kesacah j Brahmanas tic samudesdd redun aliritarun asau | angdm 
chaturo redan p urd na-nydya- r istard [« r ] | j«I»jd/7cs<7[wr] dharma-sdstravi 
cha parigrihydtha sdmpratam | matsya-rupena cha punah kalpadav ada- 
kuntare \ asesham etat kathitam ityddi | JI 

“ The Purana, which is an instrument for effecting the three objects 

30 Page 48 of Prof. Aufreclit’s Catalogue of Sanskrit MSS. in the Bodleian Library 
at Oxford. 

31 See the same Catalogue p. 12, col. i. 



28 


OPINIONS REGARDING THE ORIGIN, ETC., 


of life, which is pure, and extends to the length of a hundred crores of 
verses, was the first of all the S'astras which Brahma uttered. "When 
the worlds had been burnt up, Kesava (Krishna), in the form of a 
horse, and obeying Brahma’s command, rescued the Yedas. Having 1 
taken them with their appendages, the Puranas, the Nyaya, the Mi- 
mansa, and the Institutes of Law, he now at the beginning of the 
Kalpa promulgated them all again in the form of a Fish from the midst 
of the waters.” 

In the Alatsya Purana, iii. 2 ff., not only is priority of creation 
claimed for the Puranas, hut also the qualities of eternity and identity 
with sound, which are generally predicated of the Yedas alone : 

Rupam dadhura 3 "- prathamam amardnam Pitdmahah \ dvirbkutds tato 
vedCth s d ngop dnga-pada-hramdh | 3. Purdnam sarra-sdstrundm pratJia- 
mam Brahmnu smritam | nit yam sabdamayam punyam sata-hoti-pra- 
vistaram \ 4. Anantaraih cha raldrebhyo redds tasya vinissrituh \ mt- 
mdmsd nyuya-vidyd cha pramundshtaha-sai/iyutd | 5. Veddbhjdsa-rata- 
sydsya praju-kdmasya mdnasah | manasd puria-srishtuh vai jdtdh ye 
tena mdnasah \ 

2. “ Pitamaha (Brahmfi), first of all the immortals, took shape : then 
the Yedas with their Angas and Upangas (appendages and minor ap- 
pendages), and the various modes of their textual arrangement, were 
manifested. 3. The Purana, eternal, formed of sound, pure, extending 
to the length of a hundred crores of verses, was the first of the S’astras 
which Brahma uttered : and afterwards the Yedas, issued from his 
mouth ; and also the Hlmansa and the Kyaya with its eightfold system 
of proofs. 5. From him (Brahma), who was devoted to the study of 
the Yedas, and desirous of offspring, sprang mind-born sons, so called 
because they were at first created by his mind.” 

The Yayu Purana says further on in the same section from which I 
have already quoted : 33 

Yo ndydch chaturo redan sungopanishado dvijah \ na ehet purdnam 
samndyud naira sa sydd richakshanah \ Itihdsa-jnirdndlhydih vedan 
samupairimhayet \ ribhety alpa-srutad redo mam ayaih praharishyati \ 

32 This quotation is made from the Tajlor MS. No. 1!I18 of the India Office 
Library. The Guikowar MS. No. 3032 of the same collection, leads hoie tapas Cha- 
tham, “ practised austerity,” instead of rupam dadhtira, “ took shape,” and has 
besides a number of other various readings in these few lines. 

33 See p. 50 of Dr. Aufrecht’s Catalogue. 
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“He who knows the four Vedas, with their supplements and Upani- 
shads is not really learned, unless he know also the Puranas. Let a 
man, therefore, complete the Vedas by adding the Itihasas and Puranas. 
The Veda is afraid of a man of little learning, lest he should treat it 
injuriously.” 

The first of these verses is repeated in the Hahabharata, Adiparvan 
verse 645, with a variation in the first half of the second line ua chd~ 
khydnam idaffi vidyut, “unless he know also this narrative” [i.e. the 
Hahabharata). The second of the verses of the Vayu Purana also is to 
be found in the same hook of the Hahabharata verse 260, and is fol- 
lowed by these lines : 

261. Edrshnam redam irnaiii vidian srdvayitvd’nnam asnute [ . . . . 
264. Ekatas chaturo redan Bhdratam chaitad ekatah \ puru kila suraih 
sarvaih sametija tulayd dhritam \ chaturbhyah sa-rahasyebhyo vedebhyo 
hi/ adhikam yada | tada-prabhriti loke’smin mahdbhdratam uchyate \ 

“ The man who knows this Veda relating to Krishna (the Hahabha- 
rata), and repeats it to others, obtains food 264. All the col- 

lected gods formerly weighed in a balance the four Vedas which they 
placed in the one scale, and this Bharata which they put into the other. 
When the latter was found to exceed (in weight) the four Vedas with 
the TTpanishads, it was thenceforward called in this world the Haha- 
bharata.” 

Here there is a play upon the word Bharata, as in part identical with 
bhdra, “weight.” 

The following verses of the same Adiparvan and many others are 
also eulogistic of the great epic poem : 

2298. Idam hi vedaih sammitam pavitram api chottamam | sravyuniim 
uttamaiii chedam purdnam rishi-saihstutam | 

“ This (Hahabharata) is on an equality with the Veda, pure, most 
excellent, the best of all works that are to be recited, ancient, and 
praised by rishis.” 

2314. Vijneyah sa cha redunum pdrayo Bhdratam pathan | 

The reader of the Bharata is to be regarded as having gone through 
the Vedas.” 

The benefits derivable from a perusal of the same poem are also set 
forth in the Svargarohanika-parvan, verses 200 ff. 

In the same way the Bamayana, i. 1, 94, speaks of itself, as “ this 
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pure and holy narrative, which is on an equality with the Yedas ” 
(idam pantram dhhyanam punyaih vedais cha sammitam). 

And in the Bhagavata Purana, ii. 8, 28, it is said : Pruha ihdgaratam 
numa purdnam brahma-sammitam | B ralimane Bhayaxat-proktam Brahma-' 
kalpe updyate \ 

“ (Brahmarata) declared the Purana called the Bhagavata, which 
stands on an equality with the Yeda ( brahma ), and was declared by 
Bhagavat to Brahma when the Brahma-kalpa had arrived.” 

Brahna-vaivartta Parana. — The Brahma-vaivartta Purana asserts in 
a most audacious manner its own superiority to the Yeda (i. 48 ff.) : 

Bhavagan yat txayd prishtadi jnatadi sarvam abhlp-sitam \ sCtra-bhutam 
purdneshu Brahna-vaivarttam uttamam | Pu.rdnopapurO.nG.miii vedunam 
bhrama-hhanjanadi | 

“ That about which, venerable sage, you have inquired, and which 
you desire, is all known to me, the essence of the Puranas, the pre- 
eminent Brahma-vaivartta, which refutes the errors of the Puranas and 
TJpapuranas, and of the Yedas.” (Professor Aufrecht's Cat. p. 21.) 

In the following passage also, from the commencement of the Mun- 
daka ITpanishad, the Ycdic hymns (though a divine origin would no 
doubt be allowed to them 31 ) are at all events depreciated, by being 
classed among other works as part of the inferior science, in contrast to 
the Brahma-vidya or knowledge of Brahma, the highest of all know- 
ledge, which is expressly ascribed to Brahma as its author : 

1. Brahma dexanum prathamah sambabhura risxasya karttd bhuxanasya 
goptd \ sa brahaa-xidyum sarxa-iidyd-pralishthdm At handy a jyeuhtha- 
putrdya prdha | 2. Atharxane yam praxadeta Brahma Atharva turn 
purorucMngire brahma-ridyum \ sa Bhdradxujaya Satyavdhuya pruha 
Bharadiujo ’ nyirase paruraram | 3. S’aunako ha rai Mah&sdlu’ ngirmam 

31 In fact tlie following verses (4 and G) occur in the second chapter of the same 
Mund. bp.: Aguir munidhu dmkdiudti danidt a-suxyyau ddnh srotre vug virritas 
thavidnh [ vnjuh pidno hrhhvjmh riivam osi/a padhhydm pnt/mi hg (dm itarra- 
bhutantarntmd | .... 6. Tusnuit/ rtefuth soma yajudishi rtJkihn yajund dm mrre 
krataro ilakshmTu, dm | sa, vvntsaram dm yajanvniai diu lolJtli soldo yntra potato yatra 
surgah | “Agni is hi, [Brahma's] head, the sun and moon arc his rtis, the four 
points of the compa„ are his eats, the uttered Vedas are hi, toice, the wiml'i, his bieatli 
the universe is his heait, the earth issued flora his feet lie i, the inner soul of all 

creatures 6. From him came the Rich teases, the .S.imaii ter-cs, the Yaju,h 

verses, initiatory rite-, all oblations, sacrifices, and gifts, the year, tire sacrifices, and 
the worlds where the moon and sun purify.” 
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vidhrad upapannah prapachcltha \ kasmin nu lhagavo vijnate sarvam idam 
vijnatam bhavatiti | 4. Tasmai sa hovdcha \ dve vidye veditarye iti ha tma 
yad Irahma-vido vadanti para chaivupara cha | 5. Tatrdpard “ rigredo 
yajurvedah samavedo ’thamivedah sihhd kalpo vydkaranam niruktam 
chhatulo jyotisham ” iti \ atha para yayd tad aksharam adhigamyate \ 

“Brahma was produced the first among the gods, maker of the 
universe, preserver of the world. He revealed to his eldest son 
Atharva, the science of Brahma, the basis of all knowledge. 2. Atharvan 
of old declared to Angis this science, which Brahma had unfolded to 
him ; and Angis, in turn, explained it to Satyavaha, descendant of 
Bharadvaja, who delivered this traditional lore, in succession, to 
Angiras. 3. Hahasalu S'aunaka, approaching Angiras with the proper 
formalities, inquired, ‘ YHiat is that, o venerable sage, through the 
knowledge of which all this [universe] becomes known ? ’ 4. [Angiras] 
answered, ‘ Two sciences are to be known — this is what the sages versed 
in sacred knowledge declare — the superior and the inferior. 5. The 
inferior [consists of] the Ilig-veda, the Yajur-veda, the Sama-veda, the 
Atharva-veda, accentuation, ritual, grammar, commentary, prosody, and 
astronomy. The superior science is that by which the imperishable is 
apprehended. 35 

I adduce some further passages which depreciate the ceremonial, or 
exoteric parts of the Yedas, in comparison with the esoteric knowledge 
of Brabma. 

My attention was drawn to the following passage of the Bhagavad 
GltS, ii. 42 ff., by its quotation in the Rev. Professor K. M. Banerjea's 
Dialogues on Hindu Philosophy : 

Yum imam pushpitdm viicham praeadtnity aripaschitah | veda-vtlda-ratiih 
pdrtha nunyad astlti vudinah \ kdmCitmunah svarga-pardh janma-karma- 
phala-praddm | /. riyd - r ties// a- hah aid m Ihogaiharya-gatim prati j hhogais- 
varya -p rasa kid nu m tayd ’pahrita - chdasdm j ryavasuyntmikd luddhik 
samddhau na lidhiyate | traigunya-rishayuh icdah nistraignnyo hhardr- 

35 Compare the Mahfihhfiratn, Adip. verse 2-3S, which speaks of the Aranvakas as 
superior to (the other parts of) the Yedas, and amrita as the best of medicines ( than - 
y aha iil cha v ethhhyas chanshadhihhyo 'mrtfaiit itafhh). Similatlv tile S'at.ipatha lirilii- 
mana, x 3, 5, 12 (quoted in Muller’s Ane. Sansk. Lit. p. 315, note), speaks of the 
Upunishads as being the essence of the Yajush: Tasya vai elasya yajm/io rasah era 
upanishat J 
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juna | . . . . yurun arthah udapane sarvatah samplutodake j tuvan sar- 
veshu vedeshu bmhmanasya vijdnatah j 

“ A flowery doctrine, promising tlie reward of works performed in 
this embodied state, prescribing numerous ceremonies, with a view t6 
future gratification and glory, is preached by unlearned men, devoted 
to the injunctions of the Veda, assertors of its exclusive importance, 
lovers of enjoyment, and seekers after paradise. The restless minds 
of the men who, through this flowery doctrine, have become bereft of 
wisdom, and are ardent in the pursuit of future gratification and glory, 
are not applied to contemplation. The Vedas have for their objects the 
three qualities ( sattra , rajas, tamas, or ‘ goodness,’ ‘passion,’ and 1 dark- 
ness ’) ; but be thou, Arjuna, free from these three qualities .... As 
great as is the use of a well which is surrounded on eveiy side by over- 
flowing waters, so great [and no greater] is the use of the V edas to a 
Brahman endowed with true knowledge.’’ 

Chhandogya TJpanishad, vii. 1, 1, p. 473 (Colebrooke’s Essays, i. 12) : 

“ Adlrihi bhagavah ” iti ha vpasasada Sanatkumdraih Xuradah | tam 
ha uvucha “ gad vcttha tena mu upasida tat as te urddhvam vakshyumi ” 
iti | 2. Saha uvucha “ rigredam hhagavo ’dhyemi yajurvedaiii s&mavedam 
dtharvanaiii chaturthum itihdsa -purunam panchamaih vcdnnam redam 
pitryam rusiih dairaiii nidfum vdkovukyam ekuyanaiii dcva-ridyum brah- 
ma-vidyum bhuta-ridyuiii hhatra-vidyuili nakshatra-vidyum sarpa-deva- 
jana-ridyum etad hhagavo 'dliyemi | 0. So ’ ham hhagavo mantra-rid evdsmi 
na utma-vit | srutam hy era me bhagaraddrisebhyas ‘ tarati sokam utma-vid ’ 
iti so ’ham bhagavah sochdmi tam mu hhagavdn sokasi/a puraiii turayatv ” 
iti \ tam ha uvucha “ yad cai kincha etad adhyagishthuh noma eraitat [ 
4. Numa rai rigcedo yajurvedah sumavedah utharranaZ chaturthah itihusa- 
purunah panchamo redunam vedah pitryo rilsir dairo nidhir vdkovukyam 
ekuyanaiii deva-vidya brahma-ridya bhata-ridyu kshatra-iidyu naksliatra- 
vidyd sarpa-deva-jana-vidyd numa eraitad numa vpdsra ” iti | 5. “ Sa yo 
names brahma ity upuste yuvad ndmno gataih tatra asya >/a/hd kdmaclidro 
lhavati yo numa brahma ity upuste” | “asti bhagaro ndmno bhfnyah” 
iti | “ ndmno vara bhuyo ’sti” iti | “ tan me bhagavdn brarltv ’’ iti \ 

1. ^ arada approached feanatkumara, saving, ‘Instruct me, venerable 

sage.’ He received for answer, ‘ Approach me with [i.c. tell me] that 
which thou knowest ; and I will declare to thee whatever more is to 
be learnt. 2. Naiada replied, I am instructed, venerable sage, in the 
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Rig-veda, the Yajur-veda, the Sama-veda, the Atharvana, [which is] 
the fourth, the Itihasas and Puranas, [which are] the fifth Yeda of the 
Vedas, the rites of the pitris, arithmetic, the knowledge of portents, and 
• of great periods, the art of reasoning, 36 ethics, the science of the gods, the 
knowledge of Scripture, demonology, the science of war, the knowledge 
of the stars, the sciences of serpents and deities ; this is what I have 
studied. 3. I, venerable man, know only the hymns ( mantras ) ; while 
I am ignorant of soul. But I have heard from reverend sages like 
thyself that ‘ the man who is acquainted with soul overpasses grief.’ 
Yow I, venerable man, am afflicted; but do thou transport me over my 
grief.’ Sanatkumura answered, ‘ That which thou hast studied is 
nothing hut name. 4. The Rig-veda is name ; and so are the Yajur-veda, 
the Sama-veda, the Atharvana, which is the fourth, and the Itihasas 
and Puranas, the fifth Veda of the Yedas, etc. [all the other branches 
of knowledge are here enumerated just as above], — all these are but 
name : worship name. 5. He who worships name (with the persuasion 
that it is) Brahma, ranges as it were at will over all which that name 
comprehends; — such is the prerogative of him who worships name 
(with the persuasion that it is) Brahma.’ ‘ Is there anything, venerable 
man,’ asked Yflrada, ‘ which is more than name ? ’ 1 There is,’ he replied, 

‘ something which is more than name.’ * Tell it to me,’ rejoined Yiirada.” 

(Sankara interprets the words jxinchamam redanaiii redam differently 
from what I have done. He separates the words ledanuM redam- from 
panchamaiii and makes them to mean “ the means of knowing the 
Yedas,” i.e. grammar. See, however, the Bhag. Pur. i. 4, 20, below, 
p. 42, and iii. 12, 30, to be quoted further on. 

S’atapatha Brahinana, xiv. 7, 1, 22 (= Brihadaranyaka Upanishad, 
iv. 3, 22, p. 792 If., p. 228-9 of Dr. Rder’s English) : Atra pita apt it a 
hhavati mala amutd lukdh ttlokdh derail adevuh vediih aveduh yajniih aya- 
jniih | atra steno’steno hhavati bhruna-hd ahhrfnia-hd jiaa/kaso 'paidka-sas 
chuttdiilo ’ eluinddlah sramano ’ sramanas tdpaso ’ tdpaso nanrugatam pun- 
yena ananrdgatam pfipena 37 tirno hi tad" earvan kukri a hridayumja hhavati | 

36 Viilornkyam = tarka-iiiistram — Savana. The word is elsewhere ovplaiiie 1 as 
meaning " (liahigues ’’ {idli-praliiukti-rupam j iiahuauiiin — Cumin, un S'. I*. Ur. xi. 
5, 6, S). The sense of some of the terms in thi> ll-t of srienre- i- oli-euie ; hut 
exactness is not of any gieut inipoitanee to the general drift of the pa-sage. 

37 I gne here the reading of the Ur. Ar, Up. The 8 . 1’. Hr. in Professor V eber’s 

3 
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“In that [condition of profound slumber, sushupti ,] a father is no 
father, a mother is no mother, the worlds are no worlds, the gods are 
no gods, and the Yedas are no Vedas, sacrifices are no sacrifices. In 
that condition a thief is no thief, a murderer of embryos is no murderer • 
of embryos, a Paulkasa no Paulkasa, a G'handala no Chandala, a S'ra- 
mana no S'ramana, a devotee no devotee ; the saint has then no relation, 
either of advantage or disadvantage, to merit or to sin ; for he then 
crosses over all griefs of the heart.” 

(I quote from the commentary on the Br. Ar. lip. S'ankara’s explan- 
ation of the unusual words nanvagata and ananrugata : Nanvugataiii na 
anvagatam anancagatani asambaddham ity etat punyena sddra-vihitena 
karmand tathd pupena vihitakarana-pratishiddlia-kriya-lakshanena | 

“ Nanvagata— na (not) anvdgata, and anancugata=asambaddha, uncon- 
nected. This condition is unconnected either with merit, i.e. action 
enjoined by the sastra, or with sin, i.e. action defined as the neglect 
of what is enjoined, or the doing of what is forbidden.” 

To the same effect the great sage Xarada is made to speak in the 
Bhagavata Purana, iv. 29, 42 ff. : 

Prajupati-patih cuksltud bhagavan Giriso Manuh \ Dakshudayah pra- 
jadhyakshuh naishthikOh Sanakudayah | JWar'icliir Atry-angirasau Pulas- 
tyah Pulahah Kratuh | Bhrigur Vasishthah ity ete mad-antuh brahma- 
rudtnah | adyapi vuchaspatayas tapo-vidyd-samudhilhih j pasyanto ’pg 
na pasyanti pasyantam Paramesvaram | sabda-lrahmani dmlipure cha- 
rantah uruvidare I mantra-lingair vyavaehchhinnam bhajanto na viduh 
param \ yada yasydnugrihnCiti bhagardn dtma-bhdvitah \ sa jahati matim 
loke cede cha parinishthitum | tasmdt kannasa ^varhishmann ajnundd 
artha-kCiiishu \ mu ’ rtka-drishtiih krithlh srotra-sparsishv asprishta-vas- 
tushu | sca-lokam na vidus te cat yatra deco Jannrdanah \ uhur dhumra- 
dhiyo cedant sa-karmakam a-tad-vidah | dstirya darbhaih priig-agraih 
kurhnyena kdiiti-mandahm | staldho vrihad-radhud mam karma navaishi 
yat param \ tat karma Uari-tosham gat sil vidya tan-matir yayil | 

“Brahma himself, the divine Girisa (S'iva), Manu, Ihiksha and the 
other Prajapatis, Sanaka and other devotees, Uarlehi, Atri, Angiras, 
Pulastya, Pulaha, Kratu, Bhrigu, Vasishtha— all these expounders of 
sacred knowledge, and masters of speech, including myself (Xarada) as 

text give* ananedgatah punyena ananvngatah pdpena. And yet the commentary 
alludes to the word ananvugata being in the neuter. 
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the last, though seeing, are yet, to this day, unable, by austerity, by 
science, by contemplation, to see Paramesvara (the supreme God), who 
sees all things. "Wandering in the vast field of the verbal brahma (the 
*Veda), which is difficult to traverse, men do not recognise the Supreme, 
while they worship him as he is circumscribed by the attributes speci- 
fied in the hymns ( mantras ). When the Divine Being regards any 
man with favour, that man, sunk in the contemplation of soul, aban- 
dons all thoughts which are set upon the world and the Veda. Cease, 
therefore, Varhishmat, through ignorance, to look upon works which 
merely seem to promote the chief good, as if they truly effected that 
object, (works) which only touch the ear, but do not touch the reality. 
The misty-minded men, who, ignorant of the Veda, declare that works 
are its object, do not know [hisj own world, where the divine Janar- 
dana abides. Thou who, obstinate man that thou art, strewest the 
whole earth with sacrificial grass, with its ends turned to the east, and 
art proud of thy numerous immolations, — thou knowest not what is the 
highest work of all. That by which Hari (Vishnu) is pleased, is work ; 
that by which the thoughts are fixed on him, is science.” 

I copy the comment on a part of this passage, viz. on verses 45 and 46 : 

S'abda-brahmani rede urur visturo yasya arthato ’pi pura-sunye tasmin 
rarttamunuh mantrdnuih lingair vajra-hastatvudi-guna-yukta-riridha- 
devatCi-bhidkuna-suniarthyaih parichchhinnam era Tndrudi-rupam tat-tat- 
karmdgrabena bhajantah parain Paramesraraih na tiduh | Tar by anyah 
/to nCima | kartnddy-d.grab.am luted paratnesvaram era blujed ity ata aha 
“ yadu yam anugrihndti ” [ anugrahe hetuh | at mam bhdntah san sa tadu 
loke loka-ryarabdre redecha karma-marge parinisbthitum tnatim tgajati \ 

“ Men, conversant with the verbal brahma, the Veda, of which the 
extent is vast, and which, in fact, is boundless, worshipping Para- 
mesvara [the supreme God] under the form of Indra, etc., circum- 
scribed by the marks specified in the hymns, i.e. limited to various 
particular energies denominated deities, who are characterised by such 
attributes as ‘ wielder of the thunderbolt,’ etc.; worshipping Him, 
I say, thus, with an addiction to particular rites, men do not know the 
supreme God. What other [god], then, [is there] ? He therefore, in 
the words, ‘ When he regards any one with favour,’ etc., says, let a 
man, abandoning all addiction to works, etc., worship the supreme God 
alone. The reason for this favour [is supplied in the following words] : 
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‘ Sunk in the contemplation of soul, he then relinquishes his regard 
directed to the business of the world and to the Yeda, i.e. to the method 
of works.’ ” 

The following passage from the Katha TJpanishad (ii. 23) is of a some- * 
what similar tendency (p. 107 of Boer’s ed. and p. 106 of Eng. trans.) : 

Ndyam dtma pracaehanena labhyo na medhaya na bahund srutcna \ 
yam evaisha vrinute tena lalhyas tasyaisha dtma vrinute tanufii Siam | 

“ This Soul is not to be attained by instruction, nor by understanding, 
nor by much scripture. He is attainable by him whom he chooses. The 
Soul chooses that man’s body as his own abode.” 

The scholiast interprets thus the first part of this text : 

Yadyapi durvijneyo ’yam dtmd tathdpy updyena suvijneyah. era tty 
aha ndyam dtma gtrarachanena aneka-vcda-svikaranena labhyo jneyo ndpi 
medhaya granthdrtlia-dharanu-saktya na bahund. srutena keealena [ kena 
tarhi labhyah ity uchyate | 

“ Although this soul is difficult to know, still it may easily he known 
by the use of proper means. This is what [the author] proceeds to say. 
This soul is not to be attained, known, by instruction, by the acknow- 
ledgement of many Vedas; nor by understanding, by the power of re- 
collecting the contents of books; nor by much scripture alone. By 
what, then, is it to be attained r This he declares.” 

It is not necessary to follow the scholiast into the Yedantic explana- 
tion of the rest of the passage. 3 * 

The preceding passages, emanating from two different classes of 
writers, both distinguished by the spirituality of their aspirations, 
manifest a depreciation, more or less distinct and emphatic, of the 
polytheism of the Yedic hymns, as obstructive rather than promotivc, 
of divine knowledge, and express disregard, if not contempt, of the 
ceremonies founded on that polytheism, and performed with a view to 
the enjoyments of paradise. 

Sect. Y. — Division of the Vedas , according to the Vishnu , Vagit, and 
Dhugurata Durdnns, and the Mahdbhdrata. 

Some of the Puranas, as we have seen above, represent the four 
Yedas as having issued from Brahma’s different mouths. If they had 
3s See I’ruf. Muller's Anc. Sansk. Lit. 1st ed. p, SdO, and p. 109. 
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each a separate origin of this kind, it would seem that they must have 
had from the time of their production a distinct existence also. And 
yet it is elsewhere said that there was originally but one Yeda, which 
• was subsequently divided into four portions. 

Thus the Vishnu Purana gives the following account of the division 
of the Veda, described as having been originally but one, into four 
parts, iii. 2, 18 : 

Krite yuge param jnanarn KapUadi-svarupa-dhrlk | dadati sarra-bhu- 
tundiii sarva-bhuta-hite ratah | chakravartti-srarupena tretuyum api sa 
prabhuh \ Dushtdndm nigraham kurvan paripdti jagattrayani \ Yedam 
ekam chatur-bhedaiii kritvd sdkhd-satair ribJiuh \ karoti bahulam bhuyo 
Yedaryusa-srarupa-dhrik \ veddiiis tu dvupare ryasya, etc. 

“ In the Krita age, Vishnu, devoted to the welfare of all creatures, 
assumes the form of Kapila and others to confer upon them the highest 
knowledge. In the Treta age the Supreme Lord, in the form of a uni- 
versal potentate, represses the violence of the wicked, and protects the 
three worlds. Assuming the form of Yedavyasa, the all-pervading Being 
repeatedly divides the single Veda into four parts, and multiplies it by 
distributing it into hundreds of sakhas. Having thus divided the 
Vedas in the Dvapara age,” etc. 39 

This is repeated more at length in the following section (Vish. Pur. 
iii. 3, 4 ff.) : 

Veda-drumasya Maitreya sukhd-bhedaih sahasrasah \ na hkyo vistaro 
' raktuih mnkshepena srinushra tarn | Dvupare dvupare Vislinur Vyusa- 
rupi mahdmune | Yedam ekam sa bahudhd kurute jagato liitah \ viryam 
tejo balafii clidlpam rnanushyunum avekshya vai | lutdya sarva-bhiitdndM 
veda-bbedun karoti sah [ yayd sa kurute tanvu vedam ekam prithak pra- 
bhuh | Ycdarydsubhidhuna tu sd milrttir Jladhuvidvishah | . . . . Ashtd- 
vimsati-kritro vai reduh vyastdh maharshibhih | Yairasrate ’ ntare t asm in 
dvupareshii punah punah \ 

“It is not possible, Maitrcya, to describe in detail the tree of the 
Vedas with its thousand branches (sakhas) ; but listen to a summary. 
A friend to the world, Vishnu, in the form of Vyasa, divides the single 
Veda into many parts. He does so for the good of all creatures, because 
he perceives the vigour, energy, and strength of men to have become 

31 Compare on this subject portions of the passage of the Mahabharata quoted in 
the First Volume of this work, pp. 144-146. 
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decreased. Vedavyasa, in whose person he performs this division, is an 

impersonation of the enemy of Madhu (Vishnu) Eight-and- 

twenty times in the Dvapara ages of this Vaivasvata Hanvantara 40 
have the Vedas been divided by great sages.” These sages are then ( 
enumerated, and Krishna Dvaipayana 41 is the twenty-eighth. 

The subject is resumed at the beginning of the next section (Vish. 
Pur. iii. 4, 1 ff.) : 

Ad i/o vedas chatushpudah sata-sdhasra-sammitah | Tato dasa-gunah 
kritsno yajno ’yam sarva-kdmadhuk j Tato ’tra mat-suto Vyaso ’ slttavim - 
satitame ’ntare \ vedam ekam chatushpadaih chaturdhu vyabhajat prabhuh \ 
yathd tu tena rai vyastdh Vedavyusena dhimatu | Vedas tatha samastais 
tair vyastdh Vydsais tatha mayd | tad anenaiva vedanaiii sukhubhedan 
dvijottama | chaturyugeshu rachitun samasteshv avadh&raya | Krishna- 
dvaipCtyanafn Vyusam lid did Ndrdyanam prahhum \ ho ’ nyo hi bhuvi 
Maitreya Mahubharata-krid bhavet j Tena vyastdh yathd Veddh mat-pu- 
trena mahutmand \ Dvapare hy atra Maitreya tad me srinu yathdrthatah \ 
Brahmand chodito Vyaso vedun vyastum prachalcrame \ Atha sishyun sa 
jagrdha chaturo veda-para-gan | Rigveda-sravakam Pailaiii jagrdha »a 
mahdmanih | Vaisampdyana-ndmdnam Yajurvedasya chugrahit j Jaimi- 
nim Sama-vedasya tathaivatharcaveda-vit | Sumantus tasya sishyo ’bhud 
Vedavyusasya dhimatah | Rotnaharshana-ndmunam mahabuddhim mahd- 
munim | Sutam jagrdha sishyaih sa itihdsa-purdnayoh | 

“ The original Veda, consisting of four quarters, contained a hundred 
thousand verses. Prom it arose the entire system of sacrifice, tenfold 
(compared with the present) and yielding all the objects of desire. Sub- 
sequently, in the twenty-eighth manvantara my son, [Parasara is the 
speaker] the mighty Vyasa, divided into four parts the Veda which 
was one, with four quarters. In the same way as the Vedas were divided 

40 For an account of the Manvantaras, see the First Part of this work, pp. 39, 43 ff. 

41 Lassen (Ind. Ant. 2nd ed. i. 777, note) remarks : “Vyasa signifies arrangement, and 
this signification had still retained its place in the recollection of the ancient recorders of 
the legend, who have formed from his name an irregular perfect, viz. rieynsa." 
Lassen refers to two passages of the Mahabharata in which the name is explained, 
viz. (i. 2417), Virydsa redan yasmdt sa tasmdd Vydsah iti smritah \ “He is called 
Vyasa because he divided the Veda.” And (i. 4236) To vyasya redd tits ehatura* 
tapari bh ay a ran rishih \ loke rydsateam dpede kdrsbnyat krishnatram era cha | “The 
divine sage (Krishna Dvaipayana Vyasa) who, through fervid devotion, divided the 
four Vedas, and so obtained in the world the title of Vyasa, and from his blackness, 
the name of Krishna.” 
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by the wise Vyasa, so had they been, divided by all the [preceding] Yy- 
asas, including myself. And know that the sakha divisions [formed] by 
him [were the same as those] formed in all the periods of four yugas. 

• Learn, too, that Krishna Dvaipayana Yyasa was the lord Narayana ; for 
who else on earth could have composed the Mahabharata ? Hear now 
correctly how the Yedas were divided by him, my great son, in this Dva- 
para age. When, commanded by Brahma, Yyasa undertook to divide the 
Vedas, he took four disciples who had read through those books. The 
great muni took Paila as teacher of the Rich, Vaisampayana of the 
Yajush, and Jaimini of the Saman, while Sumantu, skilled in the 
Atharva-veda, was also his disciple. He took, too, as his pupil for the 
Itihasas and Puranas the great and intelligent muni, Suta, called 
Homaharshana.” 42 

Vayu Purana. — In the same way, and partly in the same words, the 
Yayu Purana (section lx.) represents the Yedas to have been divided in 
the Dvapara age. It first describes how this was done by Hanu in the 
Svayambhuva, or first manvantara, and then recounts how Vyasa per- 
formed the same task in the existing seventh, or Yaivasvata manvan- 
tara; and, no doubt, also in the Dvapara age, though this is not 
expressly stated in regard to Yyasa. 

The following is an extract from this passage (as given in Dr. 
Aufrecht’s Catalogue of the Bodleian Sanskrit MSS. p. 54) : 

1) cupar e tu purdvritte Manoh svdyambhuve ’ntare \ Brahma Manum 
uvachedam vedam, ryasya mahumate \ Parivrittam yugam tdta svalpa- 
xirydh dvijatayah \ smu rittdh yuga-doshena sarram chaiva yathukramam \ 
bhrashta-manam yuga-vasad alpa-sishtaiii hi drisyate \ Dasa-sahasra-bha- 
gena hy axasishtam leritud idam | viryaih tejo balaiii chdlpaiii sarram 
chaiva pranasyati \ rede veddh hi Icuryydh syur md bhud veda-vindsanam | 
rede ndsam anuprdpte yajno ndsath gamishyati \ yajtie nashte deva-nasas 

45 Mahldhara on the Vajasaneyi Sanhita (V eber’s ed. p. 1) says, in regard to the 
division of the Yedas: Tatrddau Brahma-paramparai/d praptam Vedam Vedavyuso 
manda-matm manmhydn lichintya (at-kripayd chaturdhd ryasya Riy-yajuh-sdmd- 
tharvakhydms chaturo t'fditn Paila-Vaisampayana-Jaimini-Sumantubhyah kramdd 
upadtdesa te cha sva-sishebhyah \ Evam paramparaya sahasra-sakho Vedo jdlah [ 
“ Yedavyasa, having regard to men of dull understanding, in kindness to them, divided 
into four parts the Veda which had been originally handed down by tradition from 
Brahma, and taught the four Vedas, called Rich, Yajush, Saman, and Atharvan, in 
order, to Paila, Vaisampayana, Jaimini, and Sumantu; and they again to their disciples. 
In this way, by tradition, the Veda of a thousand sakhas was produced.” 
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tatah sarram pramsyati | Adyo vedas chatush-pudo sata-sdhasra-sammi- 
tah | Punar dasa-gunah kritsno yajno vai sarva-kdma-dhuk | Evam nktas 
tathety aktvd Manur loka-hite ratah \ vedam ekam chatush-padam chatter- 
dhu ryalhajat prabhih | Brahmano vachandt tdta lokundm hita-kumyaya | • 
tad aham varttamdnena yushmdkam veda-kalpanam I mamantarena va- 
kshydmi vyatitdnum prakalpanam \ pratyakshena parokshaiii vai tad nibo- 
dhata sattamdh | Asmin yage krito Vyusah Pdrdsaryah parantapali | 

“ BcaipCiyanah” iti khydto Vishnor atiisah praklrttitah \ Brahmana chodi- 
tah so ’smin vedaih vyastum prachakrame \ Atha sishyun sa jagrdha cha- 
turo veda-kurandt | Jaiminiih cha Sumantuiii cha Vaisampayanam ev a 
cha | Pail a til teshdm chaturthaiii tic panchainam Lomaharshanam | 

“ In the former Dvapara of the Svayambhuva manvantara, Brahma 
said to llanu, ‘ Divide the Veda, o sage. The age is changed ; through 
its baneful influence the Brahmans have become feeble, and from the same 
cause the measure of everything has gradually declined, so that little is 
seen remaining. A part (of the V eda) consisting of only these ten thousand 
(verses) is now left to us from the Krita age ; vigour, fire, and energy 
are diminished ; and everything is on the road to destruction. A plurality 
of Vedas must be made out of the one Veda, lest the Veda be destroyed. 
The destruction of the Veda would involve the destruction of sacrifice ; 
that again would occasion the annihilation of the gods, and then every- 
thing would go to ruin. The primeval Veda consisted of four quarters 
and extended to one hundred thousand verses, while sacrifice was ten- 
fold, and yielded every object of desire.’ Being thus addressed, Manu, 
the lord, devoted to the good of the world, replied, ‘Be it so,’ and in 
conformity with the command of Brahma, divided the one Veda, which 
consisted of four quarters, into four parts . 43 I shall, therefore, narrate 
to you the division of the Veda in the existing manvantara ; from which 
visible division you, virtuous sages, can understand those invisible 
arrangements of the same kind which were made in past manvantaras. 
In this Ahig a > the victorious son of Parasara, who is called Dvaipayana, 
and is celebrated as a portion of Vishnu, has been made the Vyiisa. In 
this Yuga, he, being commanded by Brahma, began to divide the Vedas. 
For this purpose he took four pupils, Jaimini, Sumantu, Vaisampayana, 

*'■ The Mahfibhfirata, S'.Tntip. verse 13,678, says the Vedas were divided in the 
Svayambhuva manvantara by Apantaratamas, son of Surasvatl ( Tcna bhinnas tadh 
t eda tnanoh svayambhuvo 'ntare). 
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and Paila, and, as a fifth, Lomaharshana ” [for the Puranas and Iti- 
hasas, etc.] 

BMgavata Purana. — It is in its third hook, where the different man- 
Yantaras are described, that the Vishnu Purana gives an account of the 
division of the Vedas. In the book of the Bhagavata Purana where 
the manvantaras are enumerated, there is no corresponding allusion to 
the division of the Vedas ; but a passage to the same effect occurs in 
the fourth section of the first book, verses 11 ff. .• 

Brdpare samamiprdpte tritiya-yuga-paryaye \ jdtah Pardsardd yogi 
Vdsavyuih kalayd Hareh \ 15. Sa kaduchit Sarasvatydh upasprisya jalaiii 
sttcJii [ viviktah ekah dsinah udite rari-mandale \ 16. Pardrara-jnah sa 
rishih kdlendryakta-raiiihasd | yuga-dliarma-vyatikaram pruptam bhuvi 
yuge yuge \ 17. Bhautikunum cha bhavanudi sakti-hrdsaih cha tat-kri- 
tam | asraddhadhunau nissatvdn durmedhun hrasituyashah \ 18. Dur- 
Ihagdms jandn vikshya munir divyena chakshushd | sarva-varnuiramunCnh 
yad dadhyau hitam amogha-drik \ 19. Chuturliotraiii karma suddham pra- 
jdndffi vikshya vaidikam \ vyadadhcid yajna-santatyai redam ekaiii cliatur- 
vidham \ 20. Rig-yajuh-sdmutharvukhjdh redds chatcura uddhrituh \ 
itihdsa-purunaih cha panchamo veda ucliyate | 21. Tattrarg-veda-dharah 
Pailah sdmago Jaiminih, kavih \ Vaisampdyana evaiko nishnuto yajushum 
uta | 22. Atliarvdngirasum dsit Sumantur ddruno manih | itihdsa-purdnd- 
ndm pita me Romaharshanah [23 . Te etc rishayo redaiii seam sram ryasyann 
anekadha \ sishyaih prasislujais tach-chhishyair redds te sdkliino ’ hhavan | 
24. Te era reddh durmedhair dhuryante purashair yathd \ cram chakdra 
hhagarun Vydsah kripana - vatsalah \ 25. Stri - siidra - drjalandhundm 
tragi na sruti-gochard \ karma-sreyasi mudhundiii sreyah era lhared ilia | 
iti Bhdratam akhyunaiii kripayd munind kritam | 

14. “ AVhen the Dvapara age had arrived, during the revolution of 
that third yuga, the Vogin (Vyasa) was born, a portion of Hari, as the 
son of Parasara and Vasavya. 15. As on one occasion he was sitting 
solitary at sunrise, after touching the pure waters of the Sarasvatl, (1C) 
this rishi, who knew the past and the future, perceiving, with the eye 
of divine intelligence, that disorder had in each yuga been introduced 
into the duties proper to each, through the action of time, whose march 
is imperceptible, (17) that the strength of beings formed of the elements 
had in consequence declined, that men were destitute of faith, vigour, 
and intelligence, that their lives were shortened, (18) and that they 
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were miserable, — reflected with unerring insight on the means of bene- 
fitting the several castes and orders. 19. Discerning that the pureVedic 
ceremonies ought to be performed for men by the agency of four classes 
of priests, he divided the one Veda into four parts, with a view to the 
performance of sacrifice. 20. Four Vedas, called the Rich, Vajush, 
Saman, and Atharvan, were drawn forth from it ; while the Itihasas 
and Puranas are called the fifth Veda. 21. Of these the Rich was held 
by Paila, the sage Jaiminf chanted the Saman, Vaisampayana alone 
was versed in the Yajush, (22) the dreadful muni Sumantu in the 
verses of Atharvan and Angiras, and my father Romaharshana in the 
Itihasas and Puranas. 23. Each of these rishis arranged his own Veda 
in many ways ; and by the successive generations of their disciples 
the Vedas were separated into branches (sukhus). 24. The venerable 
Vyasa, kind to the wretched, acted thus in order that the Vedas might 
be recollected by men of enfeebled understanding. 25. And as women, 
S’udras, and the inferior members of the twice-born classes were un- 
fitted for hearing the Veda, and were infatuated in desiring the bless- 
ings arising from ceremonies, the muni, with a view to their felicity, 
in his kindness composed the narrative called the Mahabharata.” 

But notwithstanding the magnitude of the great legendary and theo- 
logical repertory which he had thus compiled, Vyasa, we are told, was 
dissatisfied with his own contributions to sacred science until he had 
produced the Bhagavata Purana consecrated to the glory of Bhagavat 
(Krishna). 41 The completion of this design is thus narrated, Bhsig. 
Pur. i. 7, 6 : 

Anarthopasamaiii sukshud bhakti-yogam Adhokshaje \ lokasydjdnato 
ridvums chakre Sdtvata - safiihitiim | 7. Yasyufn vai sruyamanuyam 
Krishne parama-purushe \ lhaktir udpatyate pudisah soka-moha-bhayu- 
pahil | 8. Sa santhitam Bhagavafim kritid ’nukramya chdtmajam \ 
S'ukam adhyupatfdmusa nivritti-niratam munih \ 

“Knowing that devotion to Adhokshaja (Krishna) was the evident 
means of putting an end to the folly of the world, which was ignorant 
of this, he composed the Satvata-Sanhita (the Bhagavata). 7. When a 
man listens to this work, devotion to Krishna, the supreme Purusha, 
arises in his mind, and frees him from grief, delusion, and fear. Having 


41 See Wilson’s Vishnu Purina, Preface, p. xlvi. 
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completed and arranged this Sanhita, the muni taught it to his son 
* S’uka, who was indisposed to the pursuit of secular objects.” 

Towards the close of this Purana also, in the sixth section of the 
Jwelfth book (verses 37 ft’.), there is to he found what Professor "Wilson 
(Yish. Pur. Pref.) calls “a rather awkwardly introduced description of 
the arrangement of the Yedas and Puranas by Vyasa.” 

The passage (as given in the Bombay lithographed edition) is as 
follows : 

Silta uvacha \ samdhitdbnano brahman Brahmanah 'par am esh t h in a h | 
hrid-Okasad abhiid nado vritti-rodhcid vibhdcyate \ yad-upasanaya brah- 
man yogino rnalam atmanah \ drarya-kriya-karakakhyam dhutva ydnty 
apanurhhavam \ Tato ’bhut trivrid othka.ro go ’ vyakta-prabharah svardt \ 
yat tal lingam Bhagavato Brahmanah paranidtmanah \ srinoti yah imam 
sphotaiii supta-srotre cha sunya-drik j yena rug vyajyate yasya vyaktir 
ukase dtmanah \ svadhamno brahmanah sakshad vachakah paranidtmanah \ 
sa-sarva-mantropanishad-veda-vijani sanutanam | tasya hy usaths trayo 
varndh a-kd.rd.dydh Bhrigudvaha \ dharyante yais trayo bhdruh gundh 
ndmdrtha-vrittayah | tato ’ kshara-sanidnmd yam asrijad bhagavun ajah | 
Antassthoshma-svara-sparsa-hrasva-dirghddi-lakshanani | tendsau chaturo 
veddihs chaturbhir vadanair ribhuh | sa-vydhritikdn sofnkurdms chdtur- 
hotra-rivakshayd | yutrun adhyupayat turns tu brahmarshin brahma- 
koviddn | te tu dharmopadeshturah sva-putrebhyah samddisan \ te param- 
paraya prdptds tat-tach-chhishyair dhrita-vrataih \ ehaturyugeshv atha 
vyastuh diuparadau mdharshibhih [ kshlnuyiishah kshind-sattvdn dur- 
inedhan rikshya kdlatah \ redan brahmarsliayo vyasyan hruhsthdch- 
yuta-noiitdh \ Asminn apy antare brahman bhagavdn loka-bhdvanah \ 
brahmesudyair lokapdlair yuchito dharrna-guptage \ Pardsardt Satyavat- 
ydm amsdihsa-kalayd ribhuh \ avatirno mahdbhdga cedant chakre chatur- 
ridham | rig-atharva-yajuh-sdmnum riisin uddhritya vargasah | chatasrah 
sarhhitds chakre mantrair manigandh tea | tdsdiii sa chaturah sishyun 
updhuya mahdmatih \ Ekaikuiii saiiihituni brahman ekaikasmai dadau 
ribhuh I Paildya samhitum adyum bahvrichukhyum uvacha ha | Vaisam- 
payana-sanjndya nigadakhyaih yajur-ganam \ sumnaih Jaimmaye pr&ha 
tathd chhandoga-samhitum \ Atharvdngirasiiii numa sva-sishdya Su- 
mantave | 

“Suta speaks: ‘From the aether of the supreme Brahma’s heart, 
when he was plunged in meditation, there issued a sound, which is 
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perceived [by the devout] when they close their organs of sense. By 
adoring this sound, devotees destroy the soul’s threefold taint, extrinsic, 
inherent, and superhuman , 43 and become exempt from future birth. 
From this sound sprang the offikdra, composed of three elements, self 1 
resplendent, of imperceptible origin, that which is the emblem of the di- 
vine Brahma, the supreme spirit. He it is who hears this sound ( sphota ), 
when the ears are insensible and the vision inactive, — (this sphota or oih- 
kura ) through which speech is revealed, and which is manifested in the 
tether, from the Soul . 46 This [ 'oiiikdra ] is the sensible exponent of Brahma, 
the self- sustained, the supreme spirit; and it is the eternal seed of the Ve- 
das, including all the Mantras and TTpanishads. In this [omlcara] there 
were, o descendant of Bhrigu, three letters, A and the rest, by which 
the three conditions, the [three] qualities, the [three] names, the [three] 
significations, the [three] states 47 are maintained. From these [three 
letters] the divine and unborn being created the traditional system of 
the letters of the alphabet, distinguished as inner (y, r, 1, v), ushmas 
(s, s/i, s, h), vowels, long and short, and consonants. With this [al- 
phabet] the omnipresent Being, desiring to reveal the functions of the 
four classes of priests, [created] from his four mouths the four Vedas 
with the three sacred syllables ( rydhritis ) and the oihkura. a These he 
taught to his sons, the brah'marshis, skilled in sacred lore ; and these 
teachers of duty, in turn declared them to their sons. The Vedas were 
thus received by each succeeding generation of devout pupils from their 


45 Dravya-kriyd-kdraka, which the scholiast interprets as answering to adhibhuta , 
adhyiitma, and adhidaiva. See the explanation of these terms in Wilson’s Sonkhya- 
karika, pp. 2 and 9. 

46 I quote the scholiast's explanation of this obscure verse . Ko 's an paramdtmn 
tam aha 4 srinoti ’ iti j imam spbotam at yuktam omkdram j nanu jivah pro tarn 
srinotu | na tty aba | supta-srotre karna-pidhanhdina avrittike 'pi s rot re sati j jivas 
tu karaniitlinatvdd na tadd srotii \ tad-upalabdhU tu tnsya puramhtmn-dibrihh t ra iti 
bhiivah | Is varan tu naivam [ patch iunya-drik s'unye’pi indriya-varge drik jnunam 
yasya \ tathii hi supto yadd sabdaiii srutvd prabuddhyate na tadd jivah srotii lincn~ 
driyatidt | a to yns tadd sabdum » tutted jTvam prabodhayati s" yalhn parmnbtmd er a 
tadrat J ko *sdv oaikdras to, it vivinnshti sdrdhena yena rag brihati vynjyate go\ya cha 
hridaydknse utmanah sakiisdd vyakltr abhiryaktih. The word sphota will be explained 
below, in a future section. 

17 These the scholiast explains thus: Gundh sattvdduyah | ndmiini rig-yajuh-sd- 
ntiini | arthbhbhur-hhuvah-svar-lokhh j rrittayo jugrad-ddybh j 

49 If I have translated this correctly, the oihkara is both the source of the alphabet, 
and the alphabet of the oiiikdra ! 
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predecessors, and in each of the systems of four yugas were divided by 
great sages at the beginning of the Dvapara. 49 The Brahmarshis, im- 
pelled by Achyuta, who resided in their hearts, divided the Vedas, be- 
cause they perceived that men had declined in age, in power, and in under- 
standing. In this manvantara also, 50 the divine and omnipresent Being, 
the author of the universe, being supplicated by Brahma, Isa (S'iva), and 
the other guardians of the world, to maintain righteousness, became par- 
tially incarnate as the son of Parasara and Satyavatl, and divided the 
Veda into four parts. Selecting aggregates of Bich, Atharvan, Yajush, 
and Saman verses, and arranging them in sections ( vargas ), he formed 
four sanhitas (collections) of the hymns, as gems [of the same description 
are gathered together in separate heaps]. Having summoned four dis- 
ciples, the wise lord gave to each of them one of these sanhitas. To 
Paila he declared the first sanhita, called that of the Bahvriehas ; to 
Yaisampayana the assemblage of Yayush verses, called Yigada ; to 
Jaimini the Chhandoga collection of Saman verses: and to his pupil, 
Sumantu, the Atharvangirasl.” 

The Bhagavata Purtina, however, is not consistent in the account 
which it gives of the division of the Yedas. In a passage already 
quoted in the First Volume of this work, p. 158, it speaks of that division 
as having been the work of the monarch Pururavas, and as having 
taken place in the beginning of the Treta age. From the importance 
of this test I will extract it here again at greater length. 

The celestial nymph FrvasT, the Purana tells us, had been doomed, 
in consequence of a curse, to take up her abode upon earth. She there 

49 Dtiipariiilau can only mean the “beginning of the Dvapara;” but the scholiast 
undertakes by the following process of reasoning to show that it means the end of that 
ruga Drapu/ndau dritpannn ridir jasya tad-antyantsa-hikzhanasija kaln-sya [ tn^min 
diiipurunte lain- nblutgn • pi asuldluh Sinitantt-mma- kkila • Vyiisnratiira-prar.iddhci 
dm \ rynsli nbhaktnh | “ Dt aparudau means the period of which the (lvfipara was 
the beginning, i.e. the time distinguished as the concluding portion of that yuga; 
since it is notorious that the Vedas were ditided at the end of the Dvapara, and that 
the incarnation of Vyasa was contemporaneous with S'antanu. Yyntuh — cibhaktii^, 
divided.” 

5U From this it appears that hitherto the account had not referred to the present 
manvantara. The scholiast remarks lha,7i .rnmniii/iifa rida-u/i/iiii/n-kniiiiam itkfid 
raivasintn-munvnntare n.\ 'ishttio no up/n/ihtm ii/tn | “Having thus [in the pieceding 
terse.-] goneially described the manner in which the Veda- are divided, [the author] 
now state- [as follows], with the view of detei mining particularly [what was done] in 
the Yaivasvata manvantara.” 
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fell in love with King Pururavas, the report of whose manly beauty ( 
had touched her heart, even before she had been banished from para- 
dise. After spending many happy days in the society of her lover, she 
forsook him in consequence of his having infringed one of the conditions 
of their cohabitation, and Pururavas was in consequence rendered very 
miserable He at length, however, obtained a renewal of their inter- 
course, and she finally recommended him to worship the Gandharvas, 
who would then re-unite him with her indissolubly. 

The Purana then proceeds (ix. 14, 43 IF.) : 

Tasya samstuvatas tush (oh agnisthdhiii dadur nripa \ Urvasim manya- 
manas tarn so ’budhyata charan vane | Sthdlim nyasya vane gated grihun 
ddhydyato nisi | Tretdydm sampravrittdydm manasi trayy avarttata | 
Sthdli-sthdnadi gato ’ svatthaih sami-garbhaiii vilakshya sah \ Tena dve 
arani kritvd Urvasi-Ioka-kdmyayd ( Urvasim mantrato dhjuyann adhara- 
ranim uttardni | Atmdnam ubhayor madhye yat tat prajananaih prabhuh I 
Tasya nirmathandj jdto jutaveddh vibhuvasuh ( Trayyu cha vidyaya rdjnd 
putratve kalpitas trivrit | Tendyajata yajnesam bliagavantam adhoksha- 
jam | Urvasi-lokam anvichhan « arva-devamayaiii Harim [ Elah era purd 
vedah prana v ah sarra-vdnmayah | Dero ndruyano ndnyah eko ’ gnir varnah 
eva cha | Pururavasa erdsit tray i tretd-mukhe nripa | Agnind prajayu 
rdjd hokum gondharvam eyivdn | 

“ The Gandharvas, gratified by his praises, gave him a platter con- 
taining fire. This he [at first] supposed to be UrvasI, but became 
aware [of his mistake], as he wandered in the wood. Having placed 
the platter in the forest, Pururavas went home ; and as he was medi- 
tating in the night, after the Treta age had commenced, the triple Yeda 
appeared before his mind. 51 Returning to the spot where he had placed 
the platter, he beheld an asvattha tree springing out of a sami tree, and 
formed from it two pieces of wood. Longing to attain the world where 
UrvasI dwelt, he imagined to himself, according to the sacred text, 
UrvasI as the lower and himself as the upper piece of wood, and the place 
of generation as situated between the two. 52 Agni was produced from its 


51 Kvrma-hodhalcam veda-trayam prddurabhut | “The three Yedas, expounders of 
rites, were manifested to him,” as the scholiast explains.” 

52 Allusion is lure made to a part of the ceremonial for kindling a particular sacri- 
ficial fire ; one of the formulas emplojed at which, as given in the Ysj SanhitS, 5, 2, 
is, “thou art UrvasI” ( Prvasy asi), and another, “thou art Pururavas” ( Pururavuh 
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friction, and, according to the threefold science [Veda], was under his 
triple form, adopted by the king as his son. With this fire, seeking to 
attain the heaven of ITrvasI, he worshipped the divine Hari, the lord of 
Sacrifice, Adhokshaja, formed of the substance of all the gods. There 
was formerly but one Veda, the sacred monosyllable om, the essence of 
all speech; one god, Narayana ; one Agni, and [one] caste. From 
Pururavas came the triple Veda in the beginning of the Treta age. 
Through Agni, his son, the king attained the heaven of the Gan- 
dharvas.” 53 

On the close of this passage the commentator remarks : 

Nanv anadir veda-traya-bodhito brahmanudindm Indrudy-aneka-deva- 
yajanena svarga-prdpti-betuh karma-mdrgah katbam sudir iva varnyate | 
Tatrdba “ eka eva” iti dvdbbydm | Pitrd krita-yuge sarva-vdnmayah 
sarvdsdm vuchuih vlja-bhutab pranavah eka eva vedab | Devas cba Kdru- 
yanah eka eva | Agnis cha eka eva laukikah | Varnas cba eka eva haiiiso 
ndma | Veda-trayl tu Pururavasah sakdsdd usit .... Ayam bhuvah | 
krita-yuge sattva-pradhunah pruyahh sane 'pi dbydna-nishtbdh \ rajah- 
pradhane tu Tretd-yuge vedadi-vibhdgena karma-mdrgah prakato babhuva 
ity arthah | 

“How is it that the eternal method of works, which is pointed out 
by the three Vedas, and through which Brahmans and others, by wor- 
shipping Indra and many other gods, attain to paradise, is spoken of 
[in the preceding verses] as if it had a beginning in time ? He [the 
author of the Puriina] answers this in these two verses. Formerly, i.e. in 
the Krita age, there was only one Veda, the sacred monosyllable om, the 
essence of all words, i.e. that which is the seed of all words ; and there 
was only one god, Narayana; only one fire, that for common uses; and 

asi), the former denoting the lower ( [itil/ntrdrmji ), and the latter the upper, piece of 
wood ( uttardruni ), by the friction of which the tire was to be produced. See AVebcr’s 
Indische Studien, i. 197, and note; Roth's Illustrations of the Niruktu, p. 154; 
the S'atapatha Bruhmann, lii. 4, I, 22, and K.ityavana’s S’rauta Sutras, v. 1, 28 ff. 
The commentator on the Ydjanasancvi Sanhita explains the formula UnAy asi thus • 
iitt/id Vrrasi P/tvTnu'o-nnpttsyu bhogiiya odhastdt si'te tadvat tram adho'vitsthitii 
’si | “ As Urvas'i lies under King Fururavas for sexual connection, su thou art placed 
underneath.” 

51 This story' is also told in a prose passage in the A’isli. Fur. iv. 6. It is there 
stated that Fururavas divided tire, which was originally one, in a thieefold manner 
(EJco ’t/mr dtiar abharad Ad’ fir/ tu atm mauvaiitave tiuitd pvaviu ttild). Ao mention, 
however, is there made of his having divided the A’cdas, or partitioned society into 
castes. 



48 


OPINIONS REGARDING THE ORIGIN, ETC., 


only one caste, the Hansa. But the triple Yeda came from Pururavas. 
.... The meaning is this : in the Krita age the quality of goodness 
predominated in men, who were almost all absorbed in meditation. But 
in the Treta age, when passion {rajas) prevailed, the method of works 
was manifested by the division of the Yedas.” 54 

This last quoted passage of the Bhagavata gives, as I have intimated, 
a different account of the division of the Yedas from that contained in 
the other two texts previously adduced from the same work, and in the 
citations from the Yishnu and Yayu Puranas. The one set of passages 
speak of the Yeda as having been divided by Yyasa into four parts in the 
Dvapara age; while the text last cited speaks of the triple Yeda as having 
originated with Pururavas in the Treta age ; and evidently belonged to 
a different tradition from the former three. The legend which speaks 
of three Yedas may possibly have a somewhat more ancient source than 
that which speaks of four, as it was not till a later date that the Atharva 
asserted its right to be ranked with the three others as a fourth Yeda. 
The former tradition, however, would appear to have had its origin 
partly in etymological considerations. The word Treta, though designat- 
ing the second Yuga, means a tiiad, and seems to have been suggested 
to the writer’s mind by the triple tire mentioned in the legend. 

Mahubhurata. — The following passage from the Mahabharata, S'anti- 
parvan (verses 13,088 ff.), agrees partially in tenor with the last 
passage from the Bhagavata, but is silent regarding Pururavas : 

Ithiii krita-yvgaiii nCuna kcdali sreshthah prararltitah | Ahiiimjfih 
yajna-pusavo gage ’ smin na tad anyathd j Chatushput sakalo dliarmo Iha- 
rishgaty atra rai surah \ Talas Tretd-yugaiii ndma trayi yatra Ihavish- 
yati | Pr ok shit Cih yajna-pasaro badhaiii prupsyanti rai makhe 55 j Yatra 

51 This legend is borrowed from the S'ntapatha Brfdimann, xi. 0, 1, 1 ff. (pp. 855— 
S58 Webtr’s ed.), where the motive for its introduction is to describe the pieces, by 
which fire was generated by Pururavas in obedience to the command of the Gan- 
dliarvas, a- the means of bis admission into tbeir patadise. Sue Professor Muller’s 
translation of this story ill the Oxford Essavs for 1856, pp. 62, 63, or the repiint in 
his Chips from a Geiman Woikshop ; and the First Volume of this woik, p. 226. 
The legend is founded on the 95th hymn of the tenth hook of the Rig-veda. 

55 Maim (l. 85, 86) dilfcis from this passage of the Mahabharata in making the 
Dvapara tile age of sacrifice An ye Lriluyiiye dharniiii T> ' Inyin, llrnpitm pure [ Auyc 
htiHywje nrin'thi ijwja-hin\iiuwTipatith j Tup ih pnrnTn Knfni/w/e Tiet<n/"/n jndii/ati 
uehyn/v j lit nj/itet tjnjntiM eviihur iliinmn t Inn la/im ym/e \ •’ Ditf* rent duties are 
practised by men in the Krita age, and different duties in the Treta, Dvapara, and 
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pddas chaturtho rai dharmasya na bhavishyati \ Tato vai dvaparaiii nama 
* •itisrah kedo bhavishyati | 

“ This present Krita age is the best of all the yugas ; in it it will he 
itnlawful to slay any animals for sacrifice ; in this age righteousness shall 
consist of all its four portions and be entire. Then shall follow the 
Treta age, in which the triple Yeda shall come into existence, and 
animals fit for sacrifice shall be slaughtered as oblations. In that age 
the fourth part of righteousness shall be wanting. Next shall succeed 
the Dvapara, a mixed period.” 

The M. Bh. (Santip. 13,475) relates that two Asuras, who beheld 
Brahma creating the Yedas, suddenly snatched them up and ran off. 
Srahma laments their loss, exclaiming : 

Yetfo me paramiiiii chakshur redo me paramam balam \ .... T edun 
rite hi kirn kuryum lokundm srishtinl uttamum | 

“ The Yeda is my principal eye; the Yeda is my principal strength. 
.... "What shall I do without the Yedas, the most excellent creation 
in the universe ? ” They were, however, recovered and restored to 
Brahma (verses 13,506 ff.). 

Vishnu Parana. — The following verse, Yisli. Pur. iii. 2, 12, refers to 
the periodical disappearance of the Yedas : 

Chaturyugunte recldnuiii jugate kah-i iplaiah | praearttayanti tan etya 
bhuri saptarshayo dirah \ 

“ At the end of the four ages {yugas) the disappearance of the A edas, 
incident to the Kali, tabes place. The seven rishis come from heaven 
to earth, and again give them currency.” (Compare M. Bh. Santip. 
verse 7660, which will be quoted further on.) 


Sect. YI. — Accounts in the Vishnu and Vuyu Purunas of the schisms 
■ between the adherents of the Yajur-veda, Vaisampuyana and Ydjna- 
valkya ; hostility of the Athananas towards the other Vedas ; and of 
the Chhandoyas towards the Rig-veda. 

The Yishyu Buraya, iii. 5, 2 ff., gives the following legend regarding 

Kali age**, in proportion to the decline in those yugas. Devotion is said to he supreme 
in the Krita, knowledge in the Treta, sacrifice in the Dvapara, and liberality alone in 
ttie Kali.” See also Mah.ihhnnita, STmtiparvan, verse 8505, which agrees with JIanu. 
See also the First Volume of this work, pp. 30 ff. 
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the way in which the Tajur-yeda came to he divided into two schools, 
the black and the white : 

Ydjnavalkyas tu tasyubhud Brahmardta-suto dvija | S'isbjah parama- 
dharma-jno guru-vritti-parah sadd \ Rishir yo ’ dya mahamerum samdje , 
nugamishyati \ Tasya vai sapta-rdtram tu brahna-hatyd bhavishyati \ 
Purvam era muni-ganaih samayo ’bhut lerito dvija \ Vaisampuyana ekas 
tu tam vyatikruntavums tada j S'vasriyam bdlakam so ’tha padd sprish- 
tam aghdtayat \ S’ishydn aha sa “ bhoh sishyuh brahma-hatydpaham vra- 
tam | C'haradhvam mat-krite sane na vichdryyam idam tathd” | Athdha 
Ydjnavalkyas tam “ kim ebhir bliagavan dvijaih \ Klesitair alpatejobhir cha- 
rishye ’ham idam vratam ” | Tat ah kruddho guruh prdha Ydjnavalkyam 
mahdmatih \“2Tuchyatcim yat tcaya. ’dhitam matto viprdvamanyaka \Niste- 
jaso vadasy etdn yas tvam bruhmana-pungavdn | Tena sishyena n&rtha ’ sti 
mamdjnd-bhanga-kdrind ’’ | Ydjnavalkyas tatah prdha bhaktau tat te mayo- 
ditam \ Mamupy alaiii tvayd ’dhitam yad mayd tad idam dvija ] Ity uktvd 
rudhiruktani sariipuni yajuiiishi sah \ Chhardayitvd dadau tastnai yayau 
eha svechhayd munih | yajumshy atha visrishtdni Yujnavalkyena vai dvija | 
Jagrihus tittiribhutvd Taittiriyds tu te tatah \ Brahna-hatyd-vratam 
chirnam gurund choditais tu yaih \ Charakddhvaryavas te tu charandd 
munisattamdh \ Ydjnavalkyo’tha Maitreya prdndydma-pardyanah \ tush- 
tfiva prayatah suryam yajumshy abhiJashaihs tatah | . . . . Ity evam- 
ddibhis tena stuyamanah stavaih ravih \ vdji-rvpa-dharah prdha ‘ ‘ vriya- 
tdm” iti “ vunchhitam ” | Ydjnavalkyas tadu prdha pranipatya divd- 
karam | yajuiiishi tuni me dehi ydni santi na me gurau | Evam ukto da- 
dau tasmai yajuiiishi bhagavdn ravih | aydtayuma-sanjndni ydni vetti na 
tad-guruh | Yajuiiishi yair adhituni tuni viprair dvijottama \ vdjinas te 
samukhyutdh siiryo ’srah so ’bhavad yatah | 

“ Yajnavalkya, son of Brahmarata, was his [Yaisampayana’s] dis- 
ciple, eminently versed in duty, and always attentive to his teacher. An 
agreement had formerly been made by the Munis that any one of their 
number who should fail to attend at an assembly on Mount Meru on 
a certain day should incur the guilt of Bralimanieide during a period 
of seven nights. Vaisampuyana was the only person who infringed 
this agreement, and he in consequence occasioned the death of his 
sister’s child by touching it with his foot. He then desired all his 
disciples to perform on his behalf an expiation which should take away 
his guilt, and forbade any hesitation. Yajnavalkya then said to him, 
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‘ Reverend sir, what is the necessity for these faint and feeble Brah- 
mins? I will perform the expiation.’ The wise teacher, incensed, 
replied to Yajnavalkya, ‘Contemner of Brahmans, give up all that thou 
• hast learnt from me; I have no need of a disobedient disciple, who, 
like thee, stigmatizes these eminent Brahmans as feeble.’ Yajnavalkya 
rejoined, ‘It was from devotion [to thee] that I said what I did ; hut 
I, too, have done with thee : here is all that I have learnt from thee.’ 
Having spoken, he vomited forth the identical Yajush texts tainted 
with blood, and giving them to his master, he departed at his will. 
[The other pupils] having then become transformed into partridges 
( tittiri ), picked up the Yajush texts, which were given up by Yajna- 
valkya, and were thence called Taittirlyas. And those who by their 
teacher’s command had performed the expiation for Brahmanicide, 
were from this performance ( charana ) called Charakadhvaryus. Yajna- 
valkya then, who was habituated to the exercise of suppressing his 
breath, devoutly hymned the sun, desiring to obtain Yajush texts .... 
[I pass over the hymn.] Thus celebrated with these and other praises, 
the sun assumed the form of a horse, and said, ‘ Ask whatever boon 
thou desirest.’ Yajnavalkya then, bowing down before the lord of 
day, replied, ‘ Give me such Yajush texts as my teacher does not pos- 
sess.’ Thus supplicated, the sun gave him the Yajush texts called 
Ayatayama, which were not known to his master. Those by whom 
these texts were studied were called Vajins, because the sun (when he 
gave them) assumed the shape of a horse (r «//«).” 

I quote also the parallel text from the Yayu Purana, as it exhibits 
some slight variations from the preceding (Aufr. Cat. p. 55) : 

ECiryam tisld rishlnam cha k inch id bruJimana-sattamah \ Meru-pri>h- 
thaiit samuxiidya tais tadu. “’stv’’ id mantritam \ To no’tra sapta- 
rdtrena nugachhed dvija-sattamdh \ sa kuryud bralima-ladhyum rai 
mmngo nah praklrttitah \ Tata ? te sa-ganah xarre Vaisampuyana-rarji- 
tfih | Pragai/nh xnptarCitrcna i/afra sandhih Irito ’bhavat | Brdhmanu- 
nuih tu rachuniid bralma-badlujniii ehaldra sak \ S'ishgun atha samanlya 
sa Vaisampuijano ’bravlt \ “ lirahma-badJnjum charadhraiii vai mat-irite 
dvjah-sattamilh \ starve yxujaiii samugamga bruta me tad-hitadi rachah ” j 
Yiijnaralhjah indcha | Ahum era eliarishyumi tixhthantu man ay as tv ime | 
buliiiii chottlulpay ishsjumi tapasii svena bhdritak ] Evam uhtas tatah krad- 
dho Yujnavalkyam athubracit \ uvueha l ‘yat tvayd ’dhitam sarvam praty- 
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arpayasra me” | Eram nktah sarvpuni yajuiiishi pradadau guroh \ nc- 
dhirena tathu. ’ ktuni chharditvd brahma-vittamah \ Tatah sa dhyunam * 
asthuya suryam urudhayad drijah | “ surya brahma yad uchchhinnam 
Ichaiti gated pratithhtliati ” | Tato yuni gatdny urddhaiii yajuthshy • 
(iditya-mandalam | Taut tasmai dadau tushtah suryo rai Bruhmardtaye | 
Aka-riipas elm murttando Yujnaralkyuya dhimate | Yajuiiishy adhiyate 
yuni bruhmandh yena kenaehit {yani ku nil hit ?) ( asi'a-rftpdni (-riipena?) 
dattuni tatas te Yujino ’ bhavan 56 | brahna-hatyd tu yais chirnu charandt 
charakuh smritdh \ Vaisampuyana-siehyus te charakuh samuddhritdh | 

“ The rishis having a certain occasion, met on the summit of Mount 
Meru, when, after consultation, they resolved and agreed together that 
any one of their number who should fail to attend there for seven 
nights should become involved in the guilt of brahmanicide. They all in 
consequence resorted to the appointed place for seven nights along with 
their attendants. Yaisampayana alone was absent, and he, according to 
the word of the Brfdimans, committed brahmanicide. He then as- 
sembled his disciples, and desired them to perform, on his behalf, an 
expiation for his otfence, and to meet and tell him what was salutary 
for the purpose. Yajnavalkya then said, ‘I myself will perform the 
penance ; let all these munis refrain : inspired by my own austere- 
fervour I shall raise up the boy (whom thou hast slain).’ Incensed at 
this speech of Yajnavalkya [Yaisampayana] said to him, ‘ Restore all 
that thou hast learned (from me).’ Thus addressed, the sage, deeply 
versed in sacred lore, vomited forth the identical Yajush texts stained 
with blood, and delivered them to his teacher. Plunged in meditation, 
the Brahman (Yajnavalkya) then adored the sun, saying, ‘ Sun, every 
sacred text which disappears [from the earth] goes to the sky, and 
there abides.’ The sun, gratified, and [appearing] in the form of a 
horse, bestowed on Yajnavalkya, son of Brahmarata, all the Yajush 
texts which had ascended to the solar region. As all the Yajush texts 
which these Brahmans study were given by him in the form of a horse, 
they in consequence became Yajins. And the disciples of Yaisam- 
payana, by whom the expiatory rite was accomplished, were called 
Charakas, from its accomplishment {charana).” 51 

I am indebted to Dr Hall for communicating to me the various readings of this 
verse in the India Office Library MSS., but some parts of it seem to be corrupt. 

51 In a note to p. 46 1 (4to. ed.) of his Translation of the Vishnu Purina, Prof. "Wilson 
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It is sufficiently evident from the preceding legend that the adherents 
of the two different divisions of the Yajurveda (the Taittirxya or black, 
and the Yajasaneyi or white), must in ancient times have regarded each 
* other with feelings of the greatest hostility — feelings akin to those with 
which the followers of the rival deities, Vishnu and S'iva, look upon 
each other in modern days. On this subject I translate a passage from 
Professor Weber’s History of Indian Literature, p. 84 : 

“ Whilst the theologicans of the Rich are called Bahvrichas, and 
those of the Saman Chhandogas, the old name for the divines of the 
Yajush is Adhvaryu : and these ancient appellations are to he found in 
the Sanhita of the Black Yajush (the Taittirlya), and in the Brahmana 
of the White Yajush (the S'atapatha Brahmana). The latter work ap- 
plies the term Adhvaryus to its own adherents, whilst their opponents 
are denominated Charakadhvaryus, and are the objects of censure. This 
hostility is also exhibited in a passage of the Sanhita of the White 
Yajush, where the Charakacharya, as one of the human sacrifices to be 
offered at the Purushamedha, is devoted to Dushkrita or Sin.” ss 

In his Indische Studien (iii. 454) Professor Weber specifies the fol- 
lowing passages in the S'atapatha Brahmana as those in which the Cha- 
rakas, or Charakadhvaryus are censured, viz. iii. 8, 2, 24; iv. 1, 2, 19; 
iv. 2, 3, 15 ; iv. 2, 4, 1 ; vi. 2, 2, 1, 10; viii. 1, 3, 7 ; viii. 7, 1, 14, 24. 
Of these I quote one specimen (iv. 1, 2, 19) : 

mentions the following legend illustrative of the effects of this schism. “ The i fiyu 
and Matsya relate, rather obscurely, a dispute between Janamejaya and Vaisampayana, 
in consequence of the former’s patronage of the Brahmans of the Yajasaneyi branch 
of the Yajur-veda, in opposition to the latter, who was the author of the Black or 
original Yajush. Janamejaya twice performed the Asvamedlia according to the Vaja- 
saueyi ritual, and established the Triuirw, or use of certain texts by As’maka and 
others, by the Brahmans of Anga, and by those of the middle country. He perished, 
however, in consequence, being cursed by Vaisampayana. Before their disagreement, 
Vais'ampdyana related the Mahabharata to Janamejaya.” 

69 Yajasaneyi Sanhita, xxx. 18 (p. 846 of Weber’s ed.) : Dushkritaya c/iarakii- 
chitryyam j (charaktinaih yurwn — Scholiast). Prof. Muller also says (Anc. Sausk. 
Lit. p. 350), “This name Charaka is used in one of the Khilas (the passage just 
quoted) of the Yajasaneyi Sanhita as a term of reproach. In the 30th Adhyava a 
list of people is given who are to be sacrificed at the Purushamedha, and among them 
we find the Charakacharya as the proper victim to be offered to Dushkrita or Sin. 
This passage, together with similar hostile expressions in the S'atapatha Brahmana, 
were evidently dictated by a feeling of animosity against the ancient schools of the 
Adhvaryus, whose sacred texts we possess in the Taittiriya-vcda, and from whom 
Yajnavalkya seceded in order to become himself the founder of the new Charanas of 
the Vajasaneyins.” 
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Tah u ha Charakuh nana eva mantrabhyam juhvati “ pranodanau vai , 
asya etau | ndnd-vlryau pranodanau kurmah 1 ’ iti vadantak \ Tadu tathd 
na kurydt | mohayanti ha te yajamdnasya pranodanau | api id vai enatn 
tushnlm juhuydt \ 

“These the Charakas offer respectively with two mantras, saying 
thus : ‘ These are his two breathings, ’ and ‘ we thus make these two 
breathings endowed with their respective powers.’ But let no one 
adopt this procedure, for they confound the breathings of the wor- 
shipper. Wherefore let this libation be offered in silence.” 

But these sectarian jealousies were not confined to the different 
schools of the Yajur-veda; the adherents of the Atharva-veda seem to 
have evinced a similar spirit of hostility towards the followers of the 
other Yedas. On this subject Professor Weber remarks as follows in 
his Indische Studien, i. 296 : “ A good deal of animosity is generally 
displayed in most of the writings connected with the Atharvan towards 
the other three Yedas; but the strongest expression is given to this 
feeling in the first of the Atharva Parisishtas (Chambers Coll. No. 112).” 

He then proceeds to quote the following passage from that work : 

Bahvricho hanti vai rdshtram adkraryur ndsayet sutdn | Chhandogo 
dhanam ndsayet tasmdd Atharvano guruh \ Ajndndd vd pramdddd vd 
yasya syud bahvricho guruh [ desa-rdshtra-purdmutya-ndsas tasya na 
saiiisayah | yadi vd ’ dhvaryavam raja niyunakti purohitam ] sastrena 
badhyate hshipram parikshindrtha-vdhanah \ yathaiva pangur ad/uanam 
apakshl chanda-bhojanam ( chdnda-jo nabhah ?) 59 | evaiii chhandoga-gurund 
rdjd rriddhim na gachhati \ purodhd jalado yasya maudo vd syut kathan- 
chana \ abdad dasabhyo mdsebhyo rdshlra-bhraihsam sa gachhati \ 

“A Bahvricha (Rig-veda priest) will destroy a kingdom; an Adh- 
varyu (Yajur-veda priest) will destroy offspring; and a Chhandoga 
(Sama-veda priest) will destroy wealth ; — hence an Atharvana priest 
is the [proper] spiritual adviser. (The king) who, through ignorance or 
mistake, takes a Bahvricha priest for his guide will, without doubt, lose 
his country, kingdom, cities, and ministers. Or if a king appoints an 
Adhvaryu priest to he his domestic chaplain, he forfeits his wealth and 
his chariots, and is speedily slain by the sword. As a lame man makes 
no progress on a road, and an egg-horn creature which is without wings 

58 For the ingenious conjectural emendation in brackets, I am indebted to Professor 
Aufreckt. I adopt it in my translation. 
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, cannot soar into the sky, so no king prospers who has a Chhandoga for 
his teacher. He who has a Jalada or a Hauda for his priest, loses his 
kingdom after a year or ten months.” 

* “Thus,” continues Professor Weber, “the author of the Parisishta 
attacks the adherents of certain S'akhas of the Atharva-veda itself, for 
such are the Jaladas and the llaudas, and admits only a Bhargava, a 
Paippalada, or a S'aunaka to be a properly qualified teacher. He further 
declares that the Atharva-veda is intended only for the highest order of 
priest, the brahman, not for the three other inferior sorts.” 

The following passage is then quoted : 

Atharva srijate ghoram adbhutam samayet tathd | atharvu, rahhate 
yajnam yajnasya patir Angirdh | Divydntariksha-lhaumdndm utpdtdndm 
anekadhu \ samagitd brahma -veda-jnas tusmud dakshinato Bhriguh \ 
Brahma ’damaged nddhvaryur ixa chhandogo na bahrrichah | rakshdrnsi 
rahhati brahma brahma tasmad atharva-vit \ 

“The Atharva priest creates horrors, and he also allays alarming 
occurrences ; he protects the sacrifice, of which Angiras is the lord. 
He who is skilled in the Brahma-veda (the Atharva) can allay manifold 
portents, celestial, aerial, and terrestial; wherefore the Bhrigu [is to 
be placed] on the right hand. It is the brahman, and not the adh- 
varyu, the chhandoga, or the bahvricha, who can allay [portents] ; the 
brahman wards off Rakshases, wherefore the brahman is he who knows 
the Atharvan.” 

I subjoin another extract from Professor Weber’s Indische Studien, 
i. 60 IF., which illustrates the relation of the Sama-veda to the Rig- 
veda , 60 as well as the mutual hostility of the different schools: “To 
understand the relation of the Sama-veda to the Rig-veda, we have 
only to form to ourselves a clear and distinct idea of the manner in 
which these hymns in general arose, how they were then carried to a 
distance by those tribes which emigrated onward, and how they were 
by them regarded as sacred, whilst in their original home, they were 
either — as living in the immediate consciousness of the people — sub- 
jected to modifications corresponding to the lapse of time, or made way 
for new hymns by which they were pushed aside, and so became for- 
gotten. It is a foreign country which first surrounds familiar things 
with a sacred charm ; emigrants continue to occupy their ancient men- 
150 See the Second Volume of this work, pp. 202 f. 
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tal position, preserving what is old with painful exactness, while at , 
home life opens out for itself new paths. Hew emigrants follow those 
who had first left their home, and unite with those who are already 
settlers in a new country. And now the old and the new hymns and 
usages are fused into one mass, and are faithfully, hut uncritically, 
learned and imbibed by travelling pupils from different masters ; — 
several stories in the Brihad Aranyaka are especially instructive on 
this point, see Ind. Stud. p. 83 ; — so that a varied intermixture arises. 
Others again, more learned, then strive to introduce arrangement, to 
bring together what is homogeneous, to separate what is distinct ; and 
in this way theological intolerance springs up ; without which the 
rigid formation of a text or a canon is impossible. The influence of 
courts on this process is not to be overlooked ; as, for example, in the 
case of Janaka, King of Yicleha, who in Yajnavalkya had found his 
Homer. Anything approaching to a clear insight into the reciprocal 
relations of the different schools will in vain be sought either from the 
Puranas or the Charanavyuha, and can only be attained by comparing 
the teachers named in the different Brahmanas and Sutras, partly with 
each other and partly with the text of Panini and the ganapatha and 
commentary connected therewith (for the correction of which a thorough 
examination of Patanjali would offer the only sufficient guarantee). 
For the rest, the relation between the S.Y. and the R.V. is in a certain 
degree analogous to that between the "White and the Black Yajush; 
and, as in the Brahmana of the former (the S’atapatha Brahmana), we 
often find those teachers who are the representatives of the latter, men- 
tioned with contempt, it cannot surprise us, if in the Brahmana of the 
Sama-veda, the Paingins and Kaushltakins are similarly treated.” 

It is sufficiently manifest from the preceding passages of the Puranas 
concerning the division and different S'akhas of the Yeclas, that the 
traditions which they embody contain no information in regard to the 
composition of the hymns, and nothing tangible or authentic regarding 
the manner in which they were preserved, collected, or arranged. In fact, 

I have not adduced these passages for the purpose of elucidating those 
points, but to show the legendary character of the narratives, and their 
discrepancies in matters of detail. For an account of the S'akhas of the 
Vedas, the ancient schools of the Brahmans, and other matters of a 
similar nature, I must refer to the excellent work of Professor Miiller, 
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the “History of Ancient Sanskrit Literature,” pp. 119-132 and 364- 
388 and elsewhere. 


Sect. VII. — Reasonings of the Commentators on the Vedas, in support 
of the authority of the Vedas. 

I proceed now to adduce some extracts from the works of the more 
systematic authors who have treated of the origin and authority of the 
Vedas, I mean the commentators on these books themselves, and the 
authors and expositors of the aphorisms of several of the schools of 
Hindu philosophy . 01 Whatever we may think of the premises from 
which these writers set out, or of the conclusions at which they arrive, 

61 Although the authors of the different schools of Hindu philosophy (as we shall 
see) expressly defend (on grounds which vary according to the principles of the several 
systems) the authority of the Vedas, they do not consider themselves as at all hound to 
assort that the different portions of those works are all of equal value . nor do they 
treat their sacred scriptures as the exclusive sources out of which their own theology 
or philosophy are to bo evolved. On the relation of Indian thinkers generally to the 
Vedas, I quote some remarks from an article of my own in the Journal of the Royal 
Asiatic Society for 1862, pp. 310 f. : “ It is evident from some of the hymns of the 
Veda (see Muller’s Hist, of Anc. Samk. Lit. p. 556 if.) that theological speculation has 

been practised in India from a very early period As, therefore, the religious 

or mythological systems of India became developed, it was to he expected that they 
should exhibit numerous variations springing out of the particular genius of different 
writers ; and more especially that, whenever the speculative element predominated in 
any author, he should give utterance to ideas on the origin of the world, and the 
nature and action of the Deity or deities, more or less opposed to those commonly 
received. In the stage here supposed, a fixed and authoritative system of belief or 
institutions had not yet been constructed, but was only in process of construction, and 
therefore considerable libeity of individual thought, expression, and action would be 
allowed ; as is, indeed, also shown by the existence of different schools of Brahmans, 
not merely attached to one or other of the particular Vedas, but even restricting their 
allegiance to some particular recension of one of the Vedas. Even after the Bralimanical 
system had been more firmly established, and its details more minutely prescribed, it 
is clear that the same strictness was not extended to speculation, hut that if a Brahman 
was only an observer of the established ceremonial, and an assertor of the privileges 
of his own order, he might entertain and even profess almost any philosophical opinion 
which he pleased (Colehrooke, Misc. Ess. i. 379; Muller, Anc. Sansk. Lit. 79). In 
this way the tradition of free thought was preserved, anil speculative principles of 
every character continued to be maintained and taught without hindrance or scandal. 
Meanwhile the authority of the Vedas had come to he generally regarded as para- 
mount and divine, hut so long as this authority was nominally acknowledged, inde- 
pendent thinkers were permitted to propound a variety of speculative principles, at 
variance with their general tenor, though perhaps not inconsistent with some isolated 
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wc cannot fail to be struck with the contrast which their speculations , 
exhibit to the loose and mystical ideas of the Puranas and TJpanishads, 
or to admire the acuteness of their reasoning, the logical precision with 
which their arguments are presented, and the occasional liveliness and 
ingenuity of their illustrations. 

I. — The first passage which I shall adduce is from Sayana’s intro- 
duction to his commentary on the Eig-veda, the Yedarthaprakasa, 
pp. 3 ft’. (Sayana, as we have seen in the Second Volume of this work, 
p. 172, lived in the 14th century, a.d.): 

Nairn Vedah eva tavacl ndsti \ kutas tad-avantara-viseshah rigvedah | 
Tathd hi | ko’yaiii redo numa \ na hi tatra lakshanaiii pramdnam id ’sti \ 
nacha tad-ubhaya-vyatirekena kinchid rastu prasidhyati \ Lakshana-pra- 
mdndbhydiii hi vastu-siddhir iti nyuya-viddm matam \ “ Pratyakshunu- 
mdnugameshu pramdna-visesheshv antimo Vedah iti tallakshanam” iti chet \ 
na | Manv-udi-smritishv ativydpteh | Samaya-balena samyak parokshd- 
nubhava-sudhanam ity etasya dgama-lakshanasya tdsv api sadbhdvdt \ 

“ apaurusheyatee sati iti riseshandd adoshah ” iti chet \ na | Vedasyupi 
paramesvara-nirmitatvena gmirusheyatvdt \ “ S'arlra-dhdri-jv:a-nirrnitat- 
vdbhavdd apaurusheyatcam” iti chet \ [««] | “ Sahasra-slrshu purushah” 
ityddi-srutibhir isvarasyupi sariritvdt \ “ Karma -phala-rupa-sanra- 
dhuri-jira-nirmitatvdbhdva-mdtrena apaurusheyatvaih vicakshitam” iti 
chet | na \ Jica-viseshair Agni- Vdyc-Adiiyair vedunum utpuditatvat \ 

“ Rigvedah eva Agner ajdyata Yajurvedo Vdyoh Sumavedah Adityad” iti 
sruter isvarasya agny - ddi - prerakatvena nirmdtritvam drashtavyam | 

“ mantra-brdhmandtmakah sabda-rdsir vedah” iti chet \ na | Idriso 
mantrah \ idrisam brdhmanam ity anayor adyupi anirmtatvut \ Tasmdd 
nasti kinchid cedasya lakshanam | Kdpi tat-sadbhdve pramdnaiii pasyd- 
mah | “ ‘ Rigvedam bhagavo ’dhyemi Yajurvedam Sdmavedam Atharvanam 
chaturtham ’ ityudi vdkyaiii pramdnaiii ” iti chet | na \ tasydpi vdkyasya 
veduntahputitvena dtuidsrayatra -prasangdt | Na khalu nipuno ’ 'pi sva- 
skandham urodhuiii prabhaved iti | “ ‘Vedah eva di jutindih nihsreyasa- 
karah parah ’ iti ddi smriti-vdkyaiii pramdnam ” iti chet \ na \ tasydpy 
ukta-sruti-mulatvena nirukritatvdt \ pratyakshddikam sankitum apy ayo- 

portions of their contents. It was only when the authority of the sacred books was 
not merely tacitly set aside or undermined, but openly discarded and denied, and the 
institutions founded on them were abandoned and assailed by the Buddhists, that the 
orthodox party took the alarm.” 
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gyam | Veda-vishayd loka-prasiddhih sarvajanina 'pi “ ml ark nabhah ” 
ityadi-vad bhrdntd [ Tasmdl lakshana-pramdna-rahitasya vedasya sad- 
Ihdvo na anglkarttum sakyate iti purva-pakshah \ 

Atra uchyate | mantra-brdhmandtmakaih tuvad adushtaih lakshanam | 
ata eva Apastambo yajna-paribhdshdydm erdha “ mantra-brdhmanayor 
reda-numadheyam " iti \ tayos tu rupam uparishthdd nirneshyate \ apau- 
rusheya-vdkyatvam iti idam api yadrisam asmdbhir vivakshitaih tddrisam 
uttaratra spashtibhavishyati | pramdndny api yathoktdni sruti-smriti- 
loka-prasiddhi-rupdni veda-sadbhtive drashtavydni \ Yathd ghata-patadi- 
dravydndm sva-prakdsatvdbhdve ’pi surya-chandrddindm sva-prakdsatvam 
avirudham tathd manushyndindih sva-skandhurohdsambhave 'py akunthita- 
sakter vedasya itara-vastu-pratipddakatva-vat sva-pratipddakatvam apy 
astu | Ata eva sampradaya-vido 'kunthitdiii saktim vedasya darsayanti 
“ chodand hi bhutarn bhavishyantam sukshmaih vyavahitaih viprakrishtam 
ity evanjdtlyam artham saknoty avagamayitum ” iti | Tathd sati veda- 
muldydh smrites lad- ubhaya-m u 1 d yah loka-prasiddhes cha prdmdnyaih 
durvdram | Tasmdl lakshana-pramana-siddho redo na kenupi churvdkddind 
’podium sakyate iti sthitam | 

Ndnv astu ndma Veddkhyah kasehit padurthah | tathdpi ndsau ryd- 
khydnam arhati apramdnatvena anupayuktatvdt \ Na hi Vedah pramdnam 
tal-lakshanasya tatra duhsampudatvdt | tathd hi “ samyag anubhava-sd- 
dhanaih pramdnam ” iti kechil lakshanam dhuh | apare tu “ anadhigatdr- 
tha-gantri pramdnam" ity dchakshate | na chaitad ubhayam rede sambha- 
vati | mantra-brdhmandtmako hi vedah | tatra mantruhkechid abodhakdh \ 
“ arnyak sd te Indra rishtir’’ (U.V. i. 169, 3) ity eko mantrah \ “Yd- 
drismin dlidyi tam apasyayu vidad" (ll.V. v. 44, 8) ity anyah | “ S’rinyu 
iva jarbhari turpharitu " (II. V. x. 106, 6) ity aparah | “Apdnta-manyus 
tripala-prabharmd " (U.V. x. 89, 5) ity-ddayah mldhuryuh \ na hy etair 
mantraih kaschid apy artho 'vabudhyate | eteshv anubhavo eva yadd nusti 
tadd tat-samyaktvaih tadiya-sadhanatvaih cha durupetam \ “ Adhah srid 
asld ’’ (R.V. x. 129, 5) iti mantrasya bodhakatve 'pi “ sthunur vd purusho 
i'd " ityudi-vdkya-cat sandigdhdrtha-bodhakatvud ndsti prdmunyam | 
“ Oshadhe trdyasva enam” (Taitt. Sanh. i. 2, 1, 1) iti mantro darbha- 
vishayah | “Svadhite mu enam himsir” ( Taitt Sanh. i. 2, 1, 1) itikshura- 
vishayah | “ Srinota grdvdnah ” iti pdshdna-vishayah \ Eteshv achetanu- 
num darbha-kshura-pdshdndnum chetana-vat sambodhanaih sruyate \ tato 
“ dvau chandramasdv ’’ iti vukya-vad vipariturtha-bodhakatiud aprdmun- 
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yam \ {t Ekah era Radro no, dvitiyo ’vatasthe” | “ sahasrani sahasraso ye t 
Rudrah adhi bhumyam” 62 ity anayos tu manirayor “ yavajyivam aham 
maurii ” ity mkya-rad vyaghata-bodhakatrad apramanyam \ “ Apah un- 
dantu ” (Taitt. Sanh. i. 2, 1, 1) its mantro yajamdnasya kshaura-kale 
jalena sirasah kledanam brute | “S'ubhike sirah uroha sobhayantl mukha/n 
mama ” iti mantro ciruha-kute viangalucharanurtham pashpa-nirmitdydh 
subhikOyuh rara-bodlivoh sirasy arasthunam brute | tayos cha mantrayor 
loka-prasiddMrth'inuvuditvud anadhigaturtha-gantritvaiii nusti \ tasmud 
mantra-bhugo na pramdnam | 

Atra uchyate \ “Amyag’’-udi - mantrandm artlio Ydskena ninikta- 
granthe ’ vabodhitah | tat-paricliaya-rahitdndm anavabodho na mantrd.nO.ih 
dosha m uvalwti | Ata era atra loka-nyOyam uddharanti “ na esha sthunor 
aparddho yad enam andho na pasyati | purushuparadho sambhavati ” iti | 
“ Ad hah sc id astd” iti mantras cha na sandeha-prabodhanaya pravrittah 
kiiiitarhi jagat-kuranasya para-rastnno ’ tigambhiratcaiii nischetum era 
pravrittah | tad-artham ecu hi gura-sOstra-sampraduya-raliitair durbo- 
dhyatvam “adhah svid” ity anayd racho-bhangyd upanyasyati \ Sa era 
abhipruyah uparitaneshu “ ko addha reda ” (E.Y. x. 129, 6) ity adi- 
mantreshu spashtlkritah | “ Oshadhy”-adi mantreshc api chetanah era 
tat-tOd-abhimOni-decatOs tena tena ndmnu sambodhyante | fas cha devatah 
bhagavata RadorOyanena “ abhimani-ryapadcsas tu” iti siifre sutrituh \ 
EkasyGpi Rudrasya sva-mahimnd sahasra-murtti-svikOrad nusti paras- 
paraiii cyOghdtah | Jaladi-dracyena sirah-kledanuder loka-siddhatve ’pi 
tad-abhimdni-deratunvgrahasya aprasiddhatvut tad-vishayatcena ajnntdr- 
tha-jnupakatcam \ tato lakshana-sadbhOvud asti mantra-bhugasya pra- 
mdnyam \ 

“ But, some xvill say, there is no such' thing as a Yeda ; how, then, 
can there be a Eig-veda, forming a particular part of it ? For what is 
this Yeda? It has no characteristic sign or evidence; and without 
these two conditions, nothing can be proved to exist. For logicians 
hold that 1 a thing is established by characteristic signs and by proof.’ 
If you answer that ‘ of the three kinds of proof, perception, inference, 
and scripture, the Yeda is the last, and that this is its sign then the 
objectors rejoin that this is not true, for this sign extends too far, and 
includes also Manu’s and the other Smritis ; since there exists in them 

62 The Vujasaneyi Sanhita, xvi. 53, has, asankhyiUa sahasruni ye Rudriih adhi 

bhumyvm \ 
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also this characteristic of Scripture, viz. that in virtue of common con- 
*sent it is a perfect instrument for the discovery of what is invisible.’ 
If you proceed, ‘the Veda is faultless, in consequence of its charac- 
teristic that it has no person ( purusha ) for its author ;’ 63 they again 
reply, ‘Not so; for as the Veda likewise was formed by Paramesvara 
(God), it had a person (purusha) for its author.’ If you rejoin, ‘ It had 
no person ( purusha ) for its author, for it was not made by any embodied 
living being; ’ [they refuse 64 to admit this] on the ground that, accord- 
ing to such Vedic texts as ‘Purusha has a thousand heads,’ it is clear 
that Isvara (God) also has a body. If you urge that apaurusheyatva 
(‘the having had no personal author’) means that it was not composed 
by a living being endowed with a body which was the result of works ■ 
— the opponent denies this also, inasmuch as the Vedas were created 
by particular living beings — Agni (fire), Vayu (wind), and Aditya (the 
sun) ; for from the text ‘the Eig-veda sprang from Agni, the Yajur- 
veda from Vayu, and the Sama-veda from Surya,’ etc., it will be seen 
that Isvara was the maker, by inciting Agni and the others. If you 
next say that the Veda is a collection of words in the form of Mantras 
and Brahmanas, the objectors rejoin, ‘ Not so, for it has never yet been 
defined that a Mantra is so and so, and a Brahmana so and so.’ There 
exists, therefore, no characteristic mark of a Veda. Nor do we see any 
proof that a Veda exists. If you say that the text, ‘ I peruse, reverend 
sir, the Big-veda, the Yajur-vcda, the Sama-veda, and the Atharvana 
as the fourth,’ is a proof, the antagonist answers, ‘No, for as that text 
is part of the Veda, the latter would be open to the objection of depending 
upon itself ; for no one, be he ever so clever, can mount upon his own 
shoulders.’ If you again urge that suc-h texts of the Smriti as this, 
‘ It is the Veda alone which is the source of blessedness to twice-born 
men, and transcendent,’ are proofs, the objector rejoins,’ ‘ Not so ; since 
these too must be rejected, as being founded on the same Veda.’ The 

63 Or, the meaning of this may be, “If you urge that, as the Veda has no personal 
author, there is — in consequence of this peculiar characteristic — no flaw (in the pro- 
posed definition), etc.’’ 

64 I have translated this, as if it there had been (which there is not) a negative 
particle na in the printed text, after the ih chet, as this seems to me to be necessary 
to the sense. I understand from Prof. Muller that the negative particle is found in 
some of the MSS. [I am, however, informed by Prof, Goldstucker that na is often 
omitted, though understood, after iti chct .] 
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evidence of the senses and other ordinary sources of knowledge ought 
not even to be doubted . 65 And common report in reference to th# 
Veda, though universal, is erroneous, like such phrases as ‘ the blue 
sky,’ etc. "Wherefore, as the Veda is destitute of characteristic sign 
and proof, its existence cannot be admitted. Such is the first side of 
the question. 

“ To this we reply : The definition of the Veda, as a work composed 
of Mantra and Brahmana, is unobjectionable. Hence Apastamba says 
in the Yajnaparibhiisha, ‘the name of Mantra and Brahmana is Veda.’ 
The nature of these two things will be settled hereafter . 66 The sense 
we attach to the expression ‘ consisting of sentences which had no per- 
sonal author ’ will also be declared further on. Let the proofs which have 
been specified of the existence of the Veda, viz. the Veda (itself), the 
Smriti, and common notoriety, he duly weighed. Although jars, cloth, 
and other such [dark] objects have no inherent property of making them- 
selves visible, it is no absurdity to speak of the sun, moon, and other 
luminous bodies, as shining by their own light. Just in the same way, 
though it is impossible for men or any other beings to mount on their own 
shoulders, let the Veda through the keenness of its power be held to have 
the power of proving itself, as it has of proving other things . 67 Hence 
traditionists set forth this penetrating force of the Veda ; thus, ‘ Scrip- 
ture is able to make known the past, the future, the minute, the distant, 
the remote.’ Such being the case, the authority of the Smriti, which 
is based on the Veda, and that of common notoriety, which is based on 
both, is irresistible. Wherefore it stands fast that the Veda, which is 


6, > The drift of this sentence does not seem to me clear. From -what immediately 
follows it would rather appear that the evidence of the senses may be doubted. Can 
the passage he corrupt ? 

66 See the First Volume of this work, pp. 2ff. and the Second Volume, p. 1"2. 

67 The same thing had been said before by S ankara Achuryya (who lived at the 
end of the 8th or beginning of the 9th century, a.l>. See C'olebrooke's Misc. Essays, 
i. 332), in his commentary on the Brahma Sutras, ii. 1, 1 : Verfnsya hi uirapekxham 
iviirthe pr~imiinya«t racer iva rupa-vithaye \ pnruelia-vachasniii tu miilaiitariipcksham 
svurthe prnmavyaiti vaktri-smriti-vyaciihitnni rha iti nprakarslah j “ For the Veda 
has an independent authority in respect of its own sense, as the sun has of manifesting 
forms. The words of men on the other hand, have, as regards their own sense, an 
authority which is dependent upon another source [the Veda], and which is separated 
[from the authority of the Veda] by the fact of its author being remembered. Herein 
consists the distinction [between the two kinds of authority]." 
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established by characteristic sign, and by proof, cannot be overturned by 
•the Charvakas or any other opponents. 

“But let it be admitted that there is a thing called a Veda. Still, 
the opponents say, it does not deserve explanation, being unsuited for it, 
since it does not constitute proof. The Veda, they urge, is no proof, as 
it is difficult to show that it has any sign of that character. Now, 
some define proof as the instrument of perfect apprehension ; others 
say, it is that which arrives at what was not before ascertained. 
But neither of these definitions can be reasonably applied to the Veda. 
For the Veda consists of Mantra and Brahmana. Of these mantras 
some convey no meaning. Thus one is amyak sa te Indra rishtir, etc. ; 
another is yadrismin, etc. ; a third is srinyd iva, etc. The texts 
updntu-manijuh , 83 etc., and others may be adduced as further examples. 
Now no meaning whatever is to be perceived through these mantras ; 
and when they do not even convey an idea at all, much less can they 
convey a perfect idea, or be instruments of apprehension. Even if 
the mantra adhah svid and iipari tv id and, ‘ was it below or above ? ’ 
(R.V. x. 129, 5) convey a meaning, still, like such sayings as ‘either a 
post or a man,’ it conveys a dubious meaning, and so possesses no au- 
thority. The mantra, ‘deliver him, o plant,’ has for its subject grass. 
Another, ‘do not hurt him, axe,’ has for its subject an axe (kshuret). 
A third, ‘hear, stones,’ has for its subject stones. In these cases, grass, 
an axe, and stones, though insensible objects, are addressed in the Veda 
as if they were intelligent. Hence these passages have no authority, 
because, like the saying, ‘ two moons,’ their import is absurd. So also 
the two texts, ‘there is one Rudra; no second has existed,’ and ‘the 
thousand Rudras who are over the earth,’ involving, as they do, a mu- 
tual contradiction (just as if one were to say, ‘I have been silent all 
my life ’), cannot be authoritative. The mantra Opah undantii expresses 
the wetting of the saerificcr’s head with water at the time of tonsure ; 
while the text ‘ subhike,' etc. (‘ garland, mount on my head and decorate 
my face’) expresses the placing of a garland formed of flowers on the 
heads of the bridegroom and bride, by way of blessing, at the time of 
marriage. Now, as these two last texts merely repeat a matter of 

See Nirukta, v. 12, anil vi. 15, anil Roth's Illustrations. It is not necessary for 
my purpose to inquire whether the charge of intelligibility brought against these 
different texts is just or not. 
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common notoriety, they cannot be said to attain to what was not before 
ascertained. "Wherefore the Mantra portion of the Yeda is destitute of* 
authority. 

“ To this we reply, the meaning of these texts, ‘ amyak,' and the 
others, has been explained by Yaska in the Yirukta. 63 The fact that 
they are not understood by persons ignorant of that explanation, does 
not prove any defect in the mantras. It is customary to quote here the 
popular maxim, ‘ it is not the fault of the post that the blind man does 
not see it; the reasonable thing to say is that it is the man’s fault.’ 
The mantra ‘ ad/tah slid,’ etc. (‘was it above or below?’) (It.Y. x. 129, 
5) is not intended to convey doubt, but rather to signify the extreme 
profundity of the supreme Essence, the cause of the world. With this 
view the author intimates by this turn of expression the difficulty which 
persons who are not versed in the deep Scriptures have, iu compre- 
hending such subjects. The same intention is manifested in the fol- 
lowing mantras ko addhl ledit, etc. (R.Y. x. 129, 6) (‘who knows?’ 
etc.) Iu the texts osliadlie, etc. (‘o herb,’ etc.), the deities who pre- 
side over these various objects are addressed by these several names. 
r lhese deities are referred to by the venerable Badarayana in the apho- 
rism alhmuni-vyapadesah. As lludra, though only one, assumes by his 
power a thousand forms, there is no contradiction between the different 
texts which relate to him. And though the moistening, etc., of the 
head by water, etc., is a matter of common notoriety, yet as the good- 
will of the deities who preside over these objects is not generally known, 
the texts in question, by having this for their subject, are declaratory 
of what is unknown. Hence the Mantra portion of the Yeda, being 
shown to have a characteristic mark, is authoritative.” 

Havana then, in p. 11 of his Preface, proceeds to extend his argu- 
ment to the Brahmanas. These are divisible into two parts, Precepts 
(cidfti), and Explanatory remarks {arthanlda). Precepts again are either 
(«) incitements to perform some act in which a man has not yet engaged 
( aprairitta-pravarttanam ), such as are contained in the ceremonial sec- 
tions ( Karma-lunda ) ; or ( b ) revelations of something previously unknown 
{ajnCitn-j no pan am), such as are found in the portions which treat of sa- 
cred knowledge or the supreme spirit (. Brahma-lcanda ). Both these parts 

55 See the Journal of the Royal Asiatic Society for 1SGG, jip. 323, 329, 331, and 


337 . 
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are objected to as unauthoritative. The former is said (1) to enjoin 
* things afterwards declared to be improper ; and (2) to prescribe in some 
texts things which are prohibited in others. Thus in the Aitareya, 
Sfaittirlya, and other Brahmanas, many injunctions given in other 
places are controverted in such phrases as, “ This or that must not be 
regarded ; ” “ This must not be done in that way ” {tat tad na udrit- 
yam \ tat tathd na kdryyam).~‘° And again prescriptions are given which 
are mutually contradictory. Another objection is that no result, such 
as the attainment of paradise, is perceived to follow the celebration of a 
jyotishtoma or other sacrifice; whilst satisfaction never fails to be ex- 
perienced immediately after eating {jyotishtomddishv apy anushthdnd- 
nantaram eva clta svargddi-phalam na upalabhyate ] na hi bhojandnan- 
taram tripter anupalambho ’sti |). The answer given to the earlier of 
these objections is that the discrepant injunctions and prohibitions are 
respectively applicable to people belonging to different Sakbas or Yedic 
schools ; just as things forbidden to a man in one state of life ( dsrama ) 
are permitted to one who is in another. It is thus the difference of per- 
sons which gives rise to the apparent opposition between the precepts 
{tathd jarttiludi-vidhir attra nindyamano ’ pi kvachit sukhdntare bhaved iti 
chet | bhavatu ndma \ prdmdnyam api tach-dihukhadhydyinam prati bha- 
rishyati \ yathd grihasthdsrame nishiddham api parunna-bhojanam aSra- 
mdntareshu prumunikaiii tad-vat \ anena nydyena sarvattra paraspara- 
viruddhau vidhi-nishedhau purusha-bhedena vyavasthupaiuyau yathd man- 
treshu patha-bliedah |). In the same way, it is remarked, the different 
S'akhas adopt different readings in the mantras. As regards the objection 
raised to the authoritativeness of the revelations of things hitherto un- 
known, which are made in the Brahma-kfinda, that they are mutually 
contradictory — as when the Aitareyins say, Atmd vai idam ekah eva agre 
usit, “This was in the beginning soul only;” whilst the Taittirlyakas 
on the other hand affirm, asad vai idam agre usit , “ This was in the be- 
ginning non-existent ; ” — the answer is given that it is determined by a 
particular aphorism (which is quoted) 71 that in the latter passage the 
word asat does not mean absolute vacuity or nothingness, but merely an 

70 Compare the quotation given above, p. 54, from the S'atapatha Bruhmana, iv. 
1, 2, 19. 

Tt Brahma Sutra, ii. 1, 7, appears to be intended; but the text of it as given by 
Sayana does not correspond with that in the Bibliotheca Indica. 
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undeveloped condition (. . . . iti autre Taittiriya-gata-vdkyasya asach- 
chhabdasya na sunya-paratvam kintv avyaktdvasthd-paratvam iti nirni- 
tam |). 72 Sayana accordingly concludes (p. 19 of his Preface) that the 
authority of the whole Yeda is proved. • 

II. — The second passage which I shall quote is from the Yedartha- 
prakasa of Madhava Acharyya on the Taittirlya Yajur-veda (p. 1 ff. in 
the Bibliotheca Indica). Madhava was the brother of Sayana, 73 and 
flourished in the middle of the 14th century (Colebrooke’s Misc. Ess. 
i. 301) : 

Nanu Jco ’ yam vedo ndma Tee vd asya vishaya-prayojana-sambandhddhi- 
kdrinah katham vd tasya prdmdnyam | na Ichalv etasmin sarvasminn asati 
vedo vydkhydna-yogyo bhavati | Atrauchjate \ Ishta-prdpty-anishta-pari- 
hdrayor alaukikam updyam yo grantho vedayati sa vedah | Alaukika-pa- 
dena pratyakshdnumdne vydvartyete j Anubhuyamanasya srak-chandana- 
vanitader ishta-prdpti-hetutvam aushadha-secader anishta-parihdra-hetut- 
vam cha pratyaksha-siddham \ Svendnubhavishyamanasya purushdntara- 
gatasya cha tathatvam anumdna-gamyam \ “Jdvam tarhi bhuvi-janma-gata- 
sukhddikam anumdna-gamyam” iti chet | na \ tad-viseshasya anavagamut | 
Na khahi jyotishtomddir ishta-prdpti-hetuh kalanja-bhakshana-varjanadir 
anishta-parihura-hetur ity amum artham veda-vyatirekena anamdna-sahas- 
rendpi tdrkika-siromanir apy asydvagantuih saknoti | Tasmdd alaukiko- 
pdya-bodhako vedah iti lakshanasya na ativyaptam | ata evoktam | “ Pra- 
tyakshendnumityu vd yas tupdyo na budhyate \ Etaiii vindanti vedena 
tasmdd vedasya vedatd ” iti | sa eva updyo vedasya vishayah \ tad-lodhah 
eva prayojanam \ tad-bodharthi cha adhikdri \ tena saha upakdryyopakd- 
raka-bhdvah sambandhah \ nanu “ evam sati stri-sudra-sahituh sarve vedd- 
dhikdrinah syur ‘ ishtam me sydd anisbtam md bhud’ iti dsishah sdrvaja- 
ninatvdt” \ maivam \ strl-sudrayoh saty upuye bodhdrthitve hetv-antarena 
vedadhikurasya pratibaddhatvut | upanitasya eva adhyayanudhikuram 


73 Compare with this the passages quoted from the S'atapatha and Taittirlya Brah- 
manas in the First Volume of this work, pp. 19 f., 24 f., 27 f., and from the Taitt. Sank, 
and Brih. in pp. 52 and 53 ; and see also the texts referred to and commented upon 
in the Journ. of the Eoy. As. Soc. for 1864, p. 72, and in the No. for 1865, pp. 
345-348. 

13 Whether either of these two brothers, who were ministers of state, were the 
actual writers of the works which bear their names, or whether the works were com- 
posed hy Pandits patronized by the two statesmen, and called after the names of their 
patrons, is a point which I need not attempt to decide. 



OF THE TEDAS, HELD BY INDIAN AUTHOBS. 


67 


bruvat sdstram anupanltayoh strl-sudrayor vedadhyayanam anishta-prap- 
ti-hetur iti bodhayati | katham tarhi tayos tad-upayuvagamah \ purdnd- 
dibhir iti brumah \ ata evoktam \ ‘ ‘ stri-sudra-dc jabandkuna m trayl na 
* sruti-gochara \ iti Bharatam dkhydnam muninu. kripayu. kritam” (Bhag. 
Pur. i. 4, 25) | iti | tasmdd upamtair era traivarnikair vedasya sarn- 
bandhah | tat-prumdnyam tu bodhakatvat svatah era siddham \ pauru- 
nheya-vukyam tu bodhakam api sat purusha- gat a- bbrdnii-mulatia-sam- 
bhavanayd tat-parihdrdya mula-pramanam apekshate na tu vedah | tasya 
nityatvena vaktri - dosha - sankanudayat | . . . . Nanu redo 'pi Kdlida- 
sadi-rakya-vat paurusheyah era Brahma-kdryyatva-srarandt | “richah 
samdni jajnire \ chkanddiiisi jajnire tasmdd yajus tasmdd ajuyata ” iti 
srutek | ata era Badardyanahii. 1, 3) “ sdstra-yonitrad ” iti svtrena Brah- 
mano veda-kdranatram arochat i maivam | sruti-smritibkydm nityatruva- 
gamdt | “ idcka Virupa nityayd” (B..Y. viii. 64, 6) iti sruteh |“ anadi- 
nidhana nitya rag utsrishta srayambhuva ” iti smrites cha \ Bddara- 
yano ’pi devatadhikarane sutraydmdsa (i. 3, 29) “ ata era cha nityatvam ” 
iti | tarhi “paraspara-virodhah ” iti chet \ na \ nityatvasya rydvahdri- 
katvdt \ srishter urdhvam saihhdrdt purvam vyarahura-kulas tasmin ut- 
patti-vindsddarsanut \ kalukdsddayo yathd nitydh evaih redo ’pi eyavahu- 
ra-kdle Kdlidusudi-vakya-vat purusha-virachitatvubhdvud nityah \ udi- 
srishtau tu kalakasadi-vad era Brahmanah sakusad vedotpattir dinnii- 
yate \ ato vishaya-bhedad na paraspara-virodhah \ Brahmano nirdoshat- 
vena vedasya vaktri-doshubhavut svatas-siddham prumdnyam tad-avas- 
tham | tasmal lakshana-pramuna-sadbhdiad rishaya-prayojana-samban- 
dhadhikuri-sadbhdvut prumdnyasya susthatvdch cha redo vydkhydtaryah 
era I 

“ Now, some may ask, what is this Yeda, or what are its subject- 
matter, its use, its connection, or the persons who are competent to 
study it ? and how is it authoritative ? For, in the absence of all these 
conditions, the Yeda does not deserve to be expounded. I reply: the 
book which makes known (r edayati) the supernatural (lit. non-secular) 
means of obtaining desirable objeets, and getting rid of undesirable 
objects, is the Yeda. By the employment of the word “supernatural,” 
[the ordinary means of information, viz.] perception and inference, are 
excluded. By perception it is established that such objects of sense, 
as garlands, sandal- wood, and women are causes of gratification, and 
that the use of medicines and so forth is the means of getting rid 
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of what is undesirable. And we ascertain by inference that we shall in 
future experience, and that other men now experience, the same results 
(from these same causes). If it be asked whether, then, the happiness, 
etc., of a future birth be not in the same way ascertainable by inference, • 
I reply that it is not, because we cannot discover its specific character. 
Hot even the most brilliant ornament of the logical school could, by 
a thousand inferences, without the help of the Yedas, discover the 
truths that the ji/otisktoma and other sacrifices are the means of at- 
taining happiness, and that abstinence from intoxicating drugs 74 is the 
means of removing what is undesirable. Thus it is not too wide 
a definition of the Yeda to say that it is that which indicates super- 
natural expedients. Hence, it has been said, ‘ men discover by the 
Yeda those expedients which cannot be ascertained by perception or 
inference; and this is the characteristic feature of the Yeda.’ These 
expedients, then, form the subject of the Veda; [to teach] the know- 
ledge of them is its use ; the person who seeks that knowledge is 
the competent student; and the connection of the Yeda with such 
a student is that of a benefactor with the individual who is to be 
benefitted. 

“But, if such be the case, it may be said that all persons whatever, 
including women and S'udras, must be competent students of the Yeda, 
since the aspiration after good and the deprecation of evil are common 
to the whole of mankind. But it is not so. For though the expedient 
exists, and women and S'udras are desirous to know it, they are de- 
barred by another cause from being competent students of the Veda. 
The scripture ( sustra ) which declares that those persons only who have 
been invested with the sacrificial cord are competent to read the Veda, 
intimates thereby that the same study would be a cause of unhappiness 
to women and S'udras [who are not so invested]. How, then, are these 
two classes of persons to discover the means of future happiness? We 
answer, from the Puranas and other such works. Hence it has been 
said, ‘ since the triple Yeda may not be heard by women, S'udras, and 
degraded twice-born men, the Mahabharata was, in his benevolence, 


74 Kalanja-bhakshnnnm is mentioned in the Commentary on the Bhiigavata Parana, 
x. 33, 28. In his translation of the Kusumunjali, p 81, note, Professor Cowell says 
' ‘ Some hold the Kabmja to be the flesh of a deer killed by a poisoned arrow — others 
hemp or bhang, — others a kind of garlic. See Kagkunandana's Ekadasu tattva.’’ 
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composed by the Muni.’ 75 The Veda, therefore, has only a relation to 
men of the three superior classes who have obtained investiture. 

“ Then the authority of the Veda is self-evident, from the fact of its 
* communicating knowledge. For though the words of men also com- 
municate knowledge, still, as they must be conceived to participate in 
the fallibility of their authors, they require some primary authority to 
remedy that fallibility. But such is not the case with the Veda ; for 
as that had no beginning, it is impossible to suspect any defect in the 
utterer. . . . 

“ A doubt may, however, he raised whether the Veda is not, like the 
sentences of Kalidasa and others, derived from a personal being, 76 as it 
proclaims itself to have been formed by Brahma, according to the text, 
‘ the Bich and Saman verses, the metres, sprang from him ; from him 
the Yajush was produced;’ 77 in consequence of which Badarayana, in 
the aphorism 79 ‘since he is the source of the sastra,’ has pronounced 
that Brahma is the cause of the Veda. But this doubt is groundless ; 
for the eternity of the Veda has been declared both by itself, in the 
text, ‘with an eternal voice, o Virupa,’ 75 and by the Smriti in the 
verse ‘ an eternal voice, without beginning or end, was uttered by 
the Self-existent.’ 60 Badarayana, too, in his section on the deities 
(Brahma Sutras, i. 3, 29) has this aphorism; ‘hence also [its] eternity 
[is to be maintained].’ If it be objected that these statements of his 
are mutually conflicting, I answer, No. For [in the passages where] 
the word eternity is applied to the Vedas, it is to be understood as 
referring to the period of action [or mundane existence]. This period 
is that which commences with the creation, and lasts till the destruc- 
tion of the universe, since, during this interval, no worlds are seen to 

75 See the quotation from the Bhilgavata Puruna, above, p. 4‘2. 

76 This seems to be the only way to translate paurusheya , as purusha cannot here 
mean a human being. 

77 R.V. x. 90, 9, quoted in the First Volume of this work, p. 10 ; and p. 3, above. 

78 Brahma Sutras, i. 1, 3, p. 7 of Dr. Ballantyne’s Aphorisms of the Vedanta. 

79 These words are part of Rig-veda, viii 64, 6: Tusmai nunam abhidyave rlr/iii 
Virupa nityayu | vrUhne chodasva sushtutim j “ Send forth praises to this heaven- 
aspiring and prolific Agni, o Virupa, with an unceasing voice [or hymn] ” The word 
nityayd seems to mean nothing more than “continual,” though in the text I have 
rendered it “eternal,” us the author's reasoning requires. Colebrookc (Misc. Ess i. 
306), however, translates it by “ perpetual.” I shall again quote and illustrate this 
verse further on. 

60 This line, from the M.Bh. S'antip. 8J33, has already been cited above, in p. 16. 
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originate, or to be destroyed. Just as time and aether (space) are 
eternal , 81 so also is the Veda eternal, because, during the period of 
mundane existence, it has not been composed by any person, as the 
works of Kalidasa and others have been . 82 Nevertheless, the Veda, like * 
time and aether, is recorded in Scripture to have originated from Brahma 
at the first creation. There is, therefore, no discrepancy between the 
two different sets of passages, as they refer to different points. And 
since Brahma is free from defect, the utterer of the Veda is consequently 
free from defect ; and therefore a self-demonstrated authority resides in 
it. Seeing, therefore, that the Veda possess a characteristic mark, and 
is supported by proof, and that it has a subject, a use, a relation, and 
persons competent for its study, and, moreover, that its authority is 
established, it follows that it ought to be interpreted.’’ 


Sect. VIII. — Arguments of the Mimansahas and Vedantim in support 
of the eternity and authority of the Vedas. 

I shall now proceed to adduce some of the reasonings by which the 
authors of the Purva Ulmansu, and Vedanta, aphorisms, and their com- 
mentators, defend the doctrine which, as we have already seen, is held 
by some of the Indian writers, that the Vedas are eternal, as well as 
infallible. 

I. — Purva Mimunsd. — I quote the following texts of the Purva Mi- 
man sa which relate to this subject from Dr. Ballantyne’s aphorisms of 
the Mimansa, pp. 8 ff . 83 I do not always follow the words of Dr. Bal- 
lantyne’s translations, though I have made free use of their substance. 
(See also Colebrooke’s Alisc. Ess. i. 306, or p. 195 of Williams and 
Norgate’s ed.) The commentator introduces the subject in the follow- 
ing way : 

81 Passages affirming both the eternity of the mther, and its creation, are given in 
the First Volume of this work, pp. 130 and 506. 

f2 The same subject is touched on by S.iyana, at p. 20 of the introductory portion 
of his commentary on the Rigveda. The passage will be quoted at the end of the 
next section.” 

" 3 Since the 1st edition of this Volume was published, the Sanskrit scholar has 
obtained easy access to a more considerable portion of the Mlm.in'-a Sutras with 
the commentary of S'abara Svamin by the appearance of the first, second, and part of 
third, Adhyftyas in the Bibliotheca Indica. 
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. Sabddrthayor utpatty-anantaram purushena kalpif a-sanketdt maka-sam- 
bandhasya kalpitatvdt purusha-kalpita-sambandha-jnanapekshitvat sal- 
dasya yathd pratyaksha-jnanam suktikadau satyatvam vyabhicharati tatha 
• purushadhinatvena sabde ’pi satyatva-vyabhichura-samlhavdt na dharme 
chodana pramanam iti purva-pakshe siddhantam aha \ 

“Since, subsequently to the production of words and the things 
signified by them, a connection of a conventional character has been 
established between the two by the will of man, and since language 
is dependent upon a knowledge of this conventional connection de- 
termined by man, [it follows that] as perception is liable to error in 
respect of mother-of-pearl and similar objects [by mistaking them for 
silver, etc.], so words also may be exposed to the risk of conveying unreal 
notions from [their sense] being dependent on human will ; and con- 
sequently that the Vedie precepts [which are expressed in such words, 
possessing a merely conventional and arbitrary meaning] cannot be au- 
thoritative in matters of duty. Such is an objection which may be 
urged, and in reply to which the author of the aphorisms declares the 
established doctrine.” 

Then follows the fifth aphorism of the first chapter of the first book 
of the Mimansa : Autpattikas tu (a| sabdasya (b) arthena sambandhas ic) tas- 
ya w jndnam [e) upadeso 10 ’ ryatirekas cha ® arthe ’ nupalabdhe^ tat {l] pramd- 
nam Bdd.ardyana.sya anapekshatvut \ which may be paraphrased as fol- 
lows: “The connection of a word with its sense is coeval with the 
origin of both. In consequence of this connection the words of the 
Yeda convey a knowledge of duty, and impart unerring instruction in 
regard to matters imperceptible. Such Yedic injunctions constitute the 
proof of duty alleged by Badarayana, author of the Yedanta Sutras; 
for this proof is independent of perception and all other evidence.” 

I subjoin most of the remarks of the scholiast as given by Dr. 
Ballantyne, indicating by letters the words of the aphorism to which 
they refer : 

(a) Autpattikah \ srdbhdvikah \ nityahiti yuvat \ “Autpattika (original) 
means natural, eternal in short.” 

|b) Sabdasya | nitya-veda-gbataka-padasya “ agnihotraih juhuydt svarga- 
kdmah” ityddeh \ “Sabda (word) refers to terms which form part of 
the eternal Yeda, such as, ‘the man who desires heaven should perform 
t ie Agnihotra sacrifice.’ ” 
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(c) Sambandha (connection), “ in the nature of power,” i.e. according 
to Dr. Ballantyne, depending on the divine will that such and such 
words should convey such and such meanings. 

(d) Atas tasya \ dharma&ya j “ ‘ Hence ’ is to be supplied before ‘ this/ 
which refers to ‘ duty.’ ” 

le) Jnanam \ atra karane lyut \ jnapter yathdrtha-jnanasya karanam \ 
“ In the word jndna (knowledge) the affix lyut has the force of ‘in- 
strument,’ ‘an instrument of correct knowledge.’ ” 

lf) TTpadesah \ artha-pratipudanam | “ Instruction, i.e. the establish- 
ment of a fact.” 

Avyatirekah \ avyabhichdrl drisyate atah | “ ‘ Unerring,’ i.e. that 
which is seen not to deviate from the fact.” 

Ih> JYi ami “ vahnimdn iti sabda-sravandnantaram pratyakshena vahnim 
drishfvd sabde pramdtcai/i grihnuti iti loie prasiddheh pratyakshddltara- 
pramdnasagclcshatvut saldasya sa katham dharme pramunam ata aha 
“ anupalaldhe ,> iti \ anupalabdhe pratyakshudi-pramunair ajnute'rthe | 
“ Since it is a matter of notoriety that any one who has heard the words 
‘ [the mountain is] fiery ’ uttered, and afterwards secs the fire with his 
own eyes, is [only] then [thoroughly] convinced of the authority of the 
words, it may be asked how words which are thus dependent [for con- 
firmation on] perception and other proofs, can themselves constitute the 
proof of duty ? In reference to this, the word anupalabdhe (‘in regard 
to matters imperceptible ’) is introduced. It signifies ‘ matters which 
cannot be known by perception and other such proofs.’ ” 

(i) Tat ] l idhi-ghatita-vukyam dharme pramunam Badaruyanuchuryasya 
sammatam | ayam nsayah | ‘ parvato vahnimdn ’ id doshavat-purusha- 
prayuktum vilkyam artham vyabhicharati | atah prumdnya-nischaye praty- 
akshddtkam apekshate \ tathd. ’ gnihotraih juhoti iti vukyam kala-traye 
’ py artham na vyabhicharati \ ata itara-nirapeksham dharme pramunam \ 
“This, i.e. a [Yedic] sentence consisting of an injunction, is regarded 
by Badarayana also as proof of duty. The purport is this. The 
sentence, ‘ the mountain is fiery,’ when uttered by a person defective 
[in his organ of vision], may deviate from the reality ; it therefore 
requires the evidence of our senses, etc.’ to aid us in determining its 
sufficiency as proof. Whereas the Yedic sentence regarding the per- 
formance of the Agnihotra sacrifice can never deviate from the truth in 
any time, past, present, or future ; and is therefore a proof of duty, in- 
dependently of any other evidence.” 
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The commentator then proceeds to observe as follows : Purva-sutre 
sabddrthayos sambandho nityah ity uhtarn | tach cha sabda-nityatvadhinam 
■iti tat sisadhayishur udau sabdunityatva-vadi-matam purra-paksham upa- 
•dayati | “ In the preceding aphorism it was declared that the connection 
of words and their meanings [or the things signified by them] is eternal. 
Desiring now to prove that this [eternity of connection] is dependent 
on the eternity of words [or sound], he begins by setting forth the first 
side of the question, viz. the doctrine of those who maintain that 
sound is not eternal.” 

This doctrine is accordingly declared in the six following aphorisms 
(sutras), which I shall quote and paraphrase, without citing, in the 
original, the accompanying comments. These the reader will find in 
Dr. Ballantyne’s work. 

Sutra 6. — Karma eke tatra darsanat | “ Some, i.e. the followers of 
the Nyaya philosophy, say that sound is a product, because we see that 
it is the result of effort, which it would not be if it were eternal.” 

Sutra 7. — Asthunut | “That it is not eternal, on account of its 
transitoriness, i.e. because after a moment it ceases to be perceived.” 

Sutra 8. — Earoti-sabdut | “ Because, we employ in reference to it 
the expression ‘making,’ i.e. we speak of ‘ making ’ a sound.” 

Siitra 9. — Sattvantare yaugapadyat | “ Because it is perceived by 
different persons at once, and is consequently in immediate contact with 
the organs of sense of those both far and near, which it could not be if 
it were one and eternal.” 

Sutra 10. — Prakriti-vikrityos cha | “Because sounds have both an 
original and a modified form ; as eg. in the case of dadhi atra, which 
is changed into dadhi/ atra, the original letter i being altered into y by 
the rules of permutation. Now, no substance which undergoes a 
change is eternal.” 

Sutra 11. — Vriddhis cha kartri-bhumnd ’eya | “Because sound is 
augmented by the number of those who make it. Consequently the 
opinion of the Hlmunsakas, who say that sound is merely manifested, 
and not created, by human effort, is wrong, since even a thousand 
manit'esters do not increase the object which they manifest, as a jar is 
not made larger by a thousand lamps.” 

These objections against the Mlmansaka theory that sound is mani- 
fested, and not created, by those who utter it, are answered in the 
following Sutras : 
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Sutra 12. — Samani tu tatra darsanam | “But, according to both 
schools, viz. that which holds sound to be created, and that which 
regards it as merely manifested, the perception of it is alike momen- 
tary. But of these two views, the theory of manifestation is shown ik 
the next aphorism to be the correct one.” 

Siitra 13. — Satah param adarsanam vishayandgamdt \ “ The non- 
perception at any particular time, of sound, which, in reality, perpe- 
tually exists, arises from the fact that the utterer of sound has not come 
into contact with his object, i.e. sound. Sound is eternal, because we 
recognise the letter 1c, for instance, to be the same sound which we have 
always heard, and because it is the simplest method of accounting for 
the phenomenon to suppose that it is the same. . The still atmosphere 
which interferes with the perception of sound, is removed by the con- 
junctions and disjunctions of air issuing from a speaker’s mouth, and 
thus sound (which always exists, though unperceived) becomes per- 
ceptible. 64 This is the reply to the objection of its ‘ transitoriness ’ 
(Sutra 7).” 

An answer to Sutra 8 is given in 

Sutra 14. — Prayogasya param \ “The word ‘making’ sounds, 
merely means employing or uttering them.” 

The objection made in Sutra 9 is answered in 

Sutra 15. — Aditya-vad yaugapadyam | “One sound is simultane- 
ously heard by different persons, just as one sun is seen by them at one 
and the same time. Sound, like the sun, is a vast, and not a minute 
object, and thus may be perceptible by different persons, though remote 
from one another.” 

An answer to Sutra 10 is contained in 

Sutra 16. — Yarnantaram avikdrah | “The lottery, which is sub- 
stituted for i in the instance referred to under Sutra 10, is not a modi- 
fication of i, but a distinct letter. Consequently sound is not modified.” 

The 11th Sutra is answered in 

Sutra 17. — Nada-vriddhih pard 65 1 “It is an increase of 1 noise,’ not 

84 “ Sound is unobserved, though existent, if it reach not the object (vibrations of 
air emitted from the mouth of the speaker proceed and manifest sound by their 
appulse to air at rest in the space bounded by the hollow of the car ; for want of such 
appulse, sound, though existent, is unapprehended).” — Colebrooke, i. 306. 

85 The text as given in the Bibliotheca Indica lias mula-vriddhi-pard. 
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of sound, that is occasioned by a multitude of speakers. The word ‘noise’ 
refers to the ‘ conjunctions and disjunctions of the air ’ (mentioned under 
Sutra 13) which enter simultaneously into the hearer’s ear from dif- 
ferent quarters; and it is of these that an increase takes place.” 

The next following Sutras state the reasons which support the Ml- 
mansaka view : 

Sutra 18. — Nityas tu syfid darsanasya pararthatvat | “Sound must 
be eternal, because its utterance is fitted to convey a meaning to other 
persons. If it were not eternal [or abiding], it would not continue 
till the hearer had learned its sense, and thus he would not learn the 
sense, because the cause had ceased to exist.” 

Sutra 19. — Sarvatra yaugapadyut j “Sound is eternal, because it is 
in every case correctly and uniformly recognized by many persons 
simultaneously ; and it is inconceivable that they should all at once fall 
into a mistake.” 

When the word go (cow) has been repeated ten times, the hearers 
will say that the word go has been ten times pronounced, not that ten 
words having the sound of go have been uttered ; and this fact also is 
adduced as a proof of the eternity of sound in 

Sutra 20. — Sankhy&bhdcdt | “ Because each sound is not numerically 
different from itself repeated.” 

Sutra 21. — Anapehhatvdt | “Sound is eternal, because we have no 
ground for anticipating its destruction.” 

“ But it may be urged that sound is a modification of air, since it 
arises from its conjunctions (see Sutra 17), and because the S'iksha (or 
Yedanga treating of pronunciation) says that ‘air arrives at the con- 
dition of sound ; ’ and as it is thus produced from air, it cannot be 
eternal.” A reply to this difficulty is given in 

Sutra 22. — PrakhgCMu.va.ch cha yogyasya \ “Sound is not a modi- 
fication of air, because, if it were, the organ of hearing would have no 
appropriate object which it could perceive. No modification of air 
(held by the Naiyayikas to be tangible) could be perceived by the 
organ of hearing, which deals only with intangible sound.” 

Sutra 23. — Linga-darsanach cha | “ And the eternity of sound is 
established by the argument discoverable in the Yedic text, ‘ with an 
eternal voice, o Viriipa.’ (See above, p. 69.) Now, though this sentence 
had another object in view, it, nevertheless, declares the eternity of 
language, and hence sound is eternal.” 
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“ But though words, as well as the connection of word and sense, he 
eternal, it may be objected — as in the following aphorism — that a com- 
mand conveyed in the form of a sentence is no proof of duty.” 

Sutra 24. — TTtpattau v a rachanuh syar arthasya a-tan-nimittatvat | 
“ Though there be a natural connection between words and their mean- 
ings, the connection between sentences and their meanings is a facti- 
tious one, established by human will, from these meanings (of the 
sentences) not arising out of the meanings of the words. The connec- 
tion of sentences with their meanings is not (like the connection of 
words with their meanings) one derived from inherent power (see 
Sutra 5, remark <c) , above, p. 72), but one devised by men ; how, then, 
can this connection afford a sufficient authority for duty ? ” 

An answer to this is given in 

Sutra 25. — Tacl-bhutandih kriydrthena samumndyo ’rthasya tan-nimit- 
tatvut | “The various terms which occur in every Yedic precept are 
accompanied by a verb; and hence a perception (such as we had not 
before) of the sense of a sentence is derived from a collection of words 
containing a verb. A precept is not comprehended unless the individual 
words which make it up are understood; and the comprehension of the 
meaning of a sentence is nothing else than the comprehension of the 
exact mutual relation of the meanings arising out of each word.” 

Sutra 26 — Lake sanniyamut prayoga-sannikarshah syCit | “ As in 
secular language the application of words is known, so also in the 
Yeda they convey an understood sense, which has been handed down 
by tradition.” 

The author now proceeds in the next following Sutras to state and 
to obviate certain objections raised to his dogmas of the eternity and 
authority of the Yedas. 

Sutra 27. — VedCulis ckaetce sannikarsham purmhukhydh | “Some (the 
followers of the Xyiiya) declare the Yedas to be of recent origin, i.e. not 
eternal, because the names of men are applied to certain parts of them, 
as the Kathaka and Kauthuma.” ' 

This Sutra, with some of those which follow, is quoted in Sayana’s 
commentary on the R.V. vol. i. pp. 19 and 20. His explanation of the 
present Sutra is as follows: 

Yatha RayhuvaiiisOdayah idiinTntanus tathn if da h api \ na tu veddh 
anudayah | atah era veda-kartritvena purushuh dkhyuyante | Yaiyasikam 
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Bhdratam Vdlmrkiyam Rdmdyanam ity atra yatha Bharatudi-kartritvena 
% Vyasudayah dkhyayante tathd Kdthakum Kauthumam Taittirujakam ity 
evam tat-tad-reda-sukha-karttritvena Kathadlnum dkhydtatcdt paurush- 
eydh | Kanu nitydndm eta vedanarn upadhyaya-vat sampraddya-pra- 
varttakatrena Kathakadi - sdmukhya syOd ity asankya yukty - antaraih 
sutrayati | .... leu tarhi Kuthakudy-u.khydyika.ydh gatir ity asankya 
sampradaya-pravarttandt sd iyam upapadyate ] 

“ Some say, that as the Raghuvaihsa, etc., are modern, so also are 
the Vedas, and that the Vedas are not eternal. Accordingly, certain 
men are named as the authors of the Vedas. Just as in the case of the 
Mahabharata, which is called Vaiyasika (composed by Vyasa), and the 
Ramayana, which is called Valmtklya (composed by Valnnki), Vyasa 
and Valnnki are indicated as the authors of these poems ; so, too, Katha, 
Kuthumi, and Tittiri are shown to be the authors of those particular 
S'akhas of the Vedas which bear their names, viz. the Kathaka, Kau- 
thuma, and Taittiiiya ; and consequently those parts of the Vedas are 
of human composition. After suggesting that the Vedas, though eternal, 
have received the name of Kathaka, etc., because Katha and others, as 
teachers, handed them down ; he adduces another objection in the next 
Sutra.” 

The explanation here indicated is accepted a little further on, in the 
remarks on one of the following Sutras : “ What, then, is the fact in 
reference to the appellations Kathaka, etc. ? It is proved to have arisen 
from the circumstance that Katha, etc., handed down the Vedas.” I 
proceed to 

Sutra 28.— Anitya-darsanach cha \ “It is also objected that the 
Vedas cannot be eternal, because we observe that persons, who are not 
eternal, but subject to birth and death, are mentioned in them. Thus 
it is said in the Veda ‘ Babara Pravahani desired,’ ‘ Kusuruvinda Aud- 
dalaki desired.’ Now, as the sentences of the Veda, in which they are 
mentioned, could not have existed before these persons were born, it is 
clear that these sentences had a beginning, and being thus non-eternal, 
they are proved to be of human composition” (‘ Baharah Prdiahanir 
akdinayata’ ‘ Kmururindah Auddutakir akamayat.a ’ ityudi ( vukyanum ?) 
vedeshu darsanut tesh&m jananut pray imdni idkydm nusann iti saditvdd 
anityatvam paurusheyatvam cha siddham). 

These objections are answered in the following aphorisms : 
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Sutra 29. — TJktafn tu sabda-purvatvam \ “ But the priority — eternity 
—of sound has been declared, and, by consequence, the eternity of the 
Yeda.” 

Sutra 30. — Alhyd pravachandt J “ The names, derived from those 
of particular men, attached to certain parts of the Yedas, were given on 
account of their studying these particular parts. Thus the portion read 
by Katha was called Kdthaka, etc.” 

Sutra 31. — Paranlu sruti-sdmdnya-mdtram | “And names occurring 
in the Yeda, which appear to be those of men, are appellations common 
to other beings besides men.” 

“ Thus the words Babara Prdvahani are not the names of a man, but 
have another meaning. For the particle pra denotes ‘pre-eminence,’ 
vahana means ‘the motion of sound,’ and the letter i represents the 
agent ; consequently the word prdvahani signifies that ‘ which moves 
swiftly,’ and is applied to the wind, which is eternal. Babara again is 
a word imitating the sound of the wind. Thus there is not even a sem- 
blance of error in the assertion that the Yeda is eternal ” ( Tadyapi Ba- 
barah Prdvalianir itij asti parantu srutih prdvaliany udi-sabdah sdmdn- 
yam \ anydrthasydpi vdchakam | tathd hi | “ pra ” ity asya utkarshus- 
rayah | “ vahanah” sabdasya yatih | i-kdrah karttd j tathd cha utkrishta- 
yaty-dsrayo vdyu-parah | sa cha anudih | Babarah iti vdya-sabddnukara- 
nam | iti na anupapatti-yandho ’pi |). 

Before proceeding to the 32nd Sutra, I shall quote some further 
illustrations of the 31st, which are to be found in certain passages of 
the Introduction to Sayana’s Commentary on the Big-veda, where he 
is explaining another section of the Mimansa Sutras (i. 2, 39 If.). 
The passages are as follows (p. 7) : 

Anitya-saihyoyad mantrdnarthakyam | “ kirn te krinvanti Kikateshv” 
iti mantre Kikato ndnia janapadah dmnutah | Tathd Naichaidkhaiii ndma 
nayaram Pramayando ndma rdju ity ete’rthdh anitydh dmndtdh | Tathd 
cha sati prdk Pramayandud na ayam mantro bhuta-purvah iti yamyate | 
And in p. 10: Tad apy uktam Pramayandady - anitydrtha- aamyoyad 
mantrasya andditvaiii na sydd iti tatrottaram sutrayati | “ Uktas chd- 
nitya-saihyoyah ” iti \ prathama-padasya antimddhikarane so ’yam anitya- 
santyoya-doshah uktah panhritah | Tathd hi | tatra purva-pakshe Vedd- 
ndm paurusheyati am vaktuih Kdthakam Kdldpukum ity - Cidi- purusha- 
sambandhubhidhunaik hetukritya ‘ ‘ an itya-darsanuch cha” iti hetv-antaraiii 
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sutritam \ “Babarah prardhanir ahimayata" ity anitydndm Balaradinam 
* arthanurn darsanat tatah purvam asattvdt paurusheyo vedah iti tasya 
uttaram sutritam “paraih tu sruti-sdmanya-mdtram ” iti | tasya ay am 
crthah \ yat Kdthakddi-samukhydnam tat pravachana-nimittam \ yat tu 
param Babarady-amtya-darsanam tat sabda-samanya-matram na tu tatra 
Babaralchyah kaschit purusho vivakshitah | Icintu “babara” iti sabdaiti 
hurvan vayur abhidhiyate | sa cha pruvuhanih | prakarshena vahana- 
silah | Evarn anyatrdpy uhaniyam | 

“ It is objected tbat the mantras are useless, because they are con- 
nected with temporal objects. Thus in the text, ‘ what are thy cows 
doing among the Klkatas ? ,66 a country called Klkata is mentioned, as 
well as a city named Naiehasakha, and a king called Pramaganda, all 
of them non-eternal objects. Such being the case, it is clear that this 
text did not exist before Pramaganda.” The answer to this is given in 
p. 10: To the further objection that the mantras cannot be eternal) 
because such temporal objects as Pramaganda, etc., are referred to in 
them, an answer is given in the following Sutra : ‘ The connection 
with non-eternal objects has been already explained.’ In the last 
section of the first chapter, this very objection of the hymns being con- 
nected with non-eternal things has been stated and obviated (see above, 
Sutras 28-31). For in the statement of objections, after it has first 
been suggested as a proof of the human origin of the Yedas, that they 
bear names, Kathaka, Kalapaka, etc., denoting their relation to men, a 
further difficulty is stated in a Sutra, viz., that ‘ it is noticed that non- 
eternal objects are mentioned in the Yedas; ’ as, for example, where it 
is said that ‘ Babara Pravahani desired.’ Now, as it specifies non- 
eternal objects of this kind, the Veda, which could not have existed 
before those objects, must be of human composition. The answer to 
this is given in the aphorism, ‘ any further names are to be understood 
as common to other things.’ The meaning is this : the names Kathaka, 
etc., are given to the Yedas because they are expounded by Katha, etc. ; 
and the further difficulty arising from the names of Babara and other 
objects supposed to be non-eternal, is removed by such names being 
common to other objects [which are eternal in their nature], Ko 
persons called Babara, etc., are intended by those names, but the wind, 
which makes the sound babara, is so designated. And pravahani refers 
b6 See the First Volume of this work, p. 312, and the Second Volume, p. 362. 



80 


OPINIONS REGARDING THE ORIGIN, ETC., 


to the same object, as it means that which carries swiftly. The same 
method of explanation is to be applied in other similar cases.” 

I proceed to the 32nd Sutra. It is asked how the Yeda can consti- 
tute proof of duty when it contains such incoherent nonsense as the 
following: “ An old ox, in blanket and slippers, is standing at the door 
and singing benedictions. A Brahman female, desirous of offspring, 
asks, 1 Pray, o king, what is the meaning of intercourse on the day of 
the new moon?’ or the following: ‘the cows celebrated this sacrifice’” 
( Nan u ‘ ‘ Jaradgaeo kambala-pudukabhydiii dvuri sthito gCujati manga- 
luni 67 | tarn bruhinam prichhati puttra-kuma riijann amayam labhanasya 
ko’rthah’’ | iti | “ gdvo vai etat sattram usata” ity-ddinum asambaddha- 
pralupdndm vede sattvat katham sa dharme pramunam). A reply is 
contained in 

Sutra 32. — Krite vd viniyogah syut karmanah sambandhut \ “ The 
passages to which objection is taken may be applicable to the duty to 
be performed, from the relation in which they stand to the ceremony ” 
(as eulogistic of it). 

As a different reading and interpretation of this Sutra are given by 
Sayana in his commentary, p. 20, I shall quote it, and the remarks 
with which he introduces and follows it : 

Nanu vede kvachid eraiii sruyate “ vanaspatayah satram usata sarpah 
satram usata ” iti | latra ranaspatlndm achetanatrdt sarpunum chetanatve 
'pi ridyu-rahitatvud na tad-anushthunaih sambhavati \ Ato “ Jaradgavo 
guyati madrakuni ” ityudy-unmatta-bula-vukya-sadrisatvut kenachit krito 
vedah ity usankya uttaram sutrayati | “ Krite cha aviniyogah syut kar- 
manah samat rut” | Yadi jyotishtomddi-vukyaiii kenachit purushena kri- 
yeta tadunim krite tasmin rdkye srarga-sudhanatre jyotishtomasya vini- 
yogah na syut \ sridbya-sudhana-bhuvasya purushena jnCitum asakyatvdt \ 
sruyate til viniyogah | “jyotishtomena svarga-kumo yajeta ” iti \ na cha 
etat unmatta- vuky a sodr Haiti lauktka-vidhi-vukya-vad bhurya- karaneti- 
kartavyatu-rvpais tribinr aitisair upetuyuh bhuvanuynh avagamut \ loke 
hi “ briihtnandn bhojayed” iti vidhau kith kena katham ity ukunkshuyum 

67 In his commentary on the following aphorism S ahara Svimin gives only a part 
of this quotation, consisting of the words Jaradgmo giiynti mattnkimi , “ An old ox 
sings senseless words, ” and adds the remaik. Lithaih nitmn jat wiyavtt quyet , “How, 
now, can an old ox sing ? We must not therefore with the late Dr. Bullautyne take 
jarudyavti for a proper name. 
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triptim uddisya odanena dravyena saka-supddi-pariveshana-prakdrena iti 
* yathd uchyate jyotishtoma-vidhav api svargam uddisya somena dravyena 
dikshaniyady -angopakura-prakdrena ity ukte katham unmatta - vdkya- 
• sadrisam lhaved iti | vanaspaty-ddi-satra-vdkyam api na tat-sadrisam 
tasya satra-karmano jyotishtomadina samatvdt \ yat-paro hi sabdah sa 
sabddrthah iti nydya-vidah dhuh \ jyotishtomddi-vdkyasya vidhuyakatvad 
anashthane tatparyyam | vanaspaty- udi-satra-rdkyasya arthavudatvud 
prasaihsdydih tdtparyam \ sa cha avidyamdnendpi karttuiii sakyate \ ache- 
tandh avidvuihso ’pi satram anushthitavantah kim punas chetandh vidvdmso 
brdhmandh iti satra-stutih | 

“ But it will be objected that the Yeda contains such sentences as 
this : ‘ trees and serpents sat down at a sacrifice.’ Now, since trees 
are insensible, and serpents, though possessing sensibility, are destitute 
of knowledge, it is inconceivable that either the one or the other should 
celebrate such a ceremony. Hence, from its resembling the silly talk 
of madmen and children, as where it says, ‘ An old ox sings songs (fit 
only for the Madras ?)’ (see the Second Volume of this work, pp. 481 ff.), 
the Veda must have been composed by some man. The answer to this 
doubt is contained in the following Sutra (which I can only render by 
a paraphrase) : 1 If prescribed by mere human authority, no rite can 
have any efficacy ; but such ceremonies as the jyotishtoma rest on the 
authority of the Veda; and narrative texts such as that regarding the 
trees and serpents have the same intention as precepts, i.e. to recom- 
mend sacrifice.’ If the sentence enjoining the jyotishtoma sacrifice had 
been composed by any man then, as the sentence was so composed, 
the sacrifice so enjoined would not have been applicable as a means of 
attaining paradise; for no man could know either the end, or the means 
of accomplishing it. But the application in question is prescribed in 
the Veda by the words ‘let him, who seeks paradise, sacrifice with the 
jyotishtoma.’ Now this injunction does not resemble the talk of a 
madman, since we recognize in it, as in injunctions of a secular kind, 
the contemplation of the three characteristics of the action to be per- 
formed, viz. its end, means, and mode. For, as when a question is put 
in regard to the object for which, the instrument through which, and 
the manner in which the precept, ‘ to feed Brahmans,’ is to be fulfilled, 
we are told that the object is to be their satisfaction, the instrumental 
substance boiled rice, and the manner, that it is to be served up with 

6 
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vegetables and condiments; — in tbe same 'way, in the Yedic injunction 
regarding the jyotishtoma, we are told that paradise is the object, that 
soma is the instrumental substance, and that the application of the 
introductory and other portions of the ritual is the manner. And wheru 
this is so, how can this precept be compared to the talk of a madman ? 
hTor does the sentence regarding trees, etc., celebrating a sacrifice, 
admit of such a comparison, since the sacrifice in question is similar 
to the jyotishtoma and other such rites. For logicians say that the 
meaning of a word is the sense which it is intended to intimate. The 
purport of the sentence regarding the jyotishtoma, which is of a pre- 
ceptive character, is to command performance. The object of the sen- 
tence regarding trees, etc,, attending at a sacrifice, which is of a narra- 
tive character, is eulogy ; and this can he offered even by a thing 
which has no real existence. The sacrifice is eulogized by saying that 
it wa3 celebrated even by insensible trees and ignorant serpents : how 
much more, then, would it be celebrated by Brahmans possessed both 
of sensation and knowledge! ” 

The following passage from the Nyaya-mala-vistara, a treatise con- 
taining a summary of the doctrines of the Purva-mimansa of Jaimini, 
by ATadhava Acharyya, the brother of Sayana Acharyya (see above, 
p. CG) repeats some of the same reasonings contradicting the idea that 
the Veda had any personal author (i. 1 , 25 , 26 ) : 

Paurusheyaiit na vd teda - vdhyaih sydt paurusheyatu \ Kdthakddi- 
samCikhyunud vukyatvuch chunya-vdkya-vat \ Samdkhyu ' dhydpakatvena 
vdkyatvafli tu pardhatam | Tatkartr-anupalambhcna sydt tato ’paurushe- 
yatu | Kuthakaiii KautJiumam Taittiriyakam ityudi samdkhyu tat-tad- 
veda-i asluvyd lake drishtu | taddhita - pratyayas cha lena proktam ity 
asminn arthe rarttate | tathCi sati Vyusena proktam Vaiyusikam Bhura- 
tam ity-uduv iva paurusheyatiam pratlyate | kincha | vimatam veda-vak- 
yam pavrushyam | rdkyatvdt | Kulidusildi-i ukya-vad iti prdpte Irumah \ 
adhyayana-sampraddya-pravarttakatvena samdkhyu apapadyate \ Kulidd- 
sudi-yranthesha tat-sarydrasdne karttdrah upalabhyante | tathd vedasyupi 
paurusheyatve tat-karttd upalabhyeta na cha upalahhyate | ato vdkyatva- 
hetv.h pratiliila-tarka-pardhatah \ tasmud apaurmheyo veduh \ tathd sati 
piiriislia-buddhi-kritasya aprumunyasya anusankaniyaUud vidhi-vukyasya 
dharme prdmdnyam smthitam \ 68 

I have extracted this passage from Prof. Goldstucker’s text of the Nyaya-mula- 
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“ [Verses] ‘ Is the word of the Veda derived from a personal author 
* or not? It must (some urge) be so derived, since (1) it bears the 
names of Kathaka, etc., and (2) has the characters of a sentence, like 
•other sentences. No (we reply) ; for (1) the names arose from parti- 
cular persons being teachers of the Vedas, and (2) the objection that 
the Vedic precepts have the characters of common sentences is refuted 
by other considerations. The Veda can have no personal author, since 
it has never been perceived to have had a maker.’ [Comment] It is 
objected (1) that the names Kathaka, Kauthuma, Taittirlyaka, etc., are 
applied in common usage to the different Vedas; and the taddhita affix 
by which these appellations are formed, denotes ‘ uttered by ’ [Katha, 
Kuthumi, and Tittiri] (comp. Panini, iv. 3, 101). Such being the 
case, it is clear that these parts of the Vedas are derived from a per- 
sonal author, like the Mahabharata, which is styled Vaiyasika, because 
it was uttered by Vyasa, etc. And further (2), the sentences of the 
Veda, being subject to different interpretations, must have had a per- 
sonal author, because they have the ptoperties of a sentence, like the 
sentences of Kalidasa, etc. To this we reply (1), the name applied to 
any Veda originates in the fact that the sage whose name it bears, was 
an agent in transmitting the study of that Veda. Put (2) in the books 
of Kalidasa and others, the authors are discoverable [from the notices] 
at the end of each section. Now if the Veda also were the composition 
of a personal author, the composer of it would, in like manner, be dis- 
coverable ; but such is not the case. Hence, the objection that the 
Veda partakes of the nature of common sentences is refuted by opposing 
considerations.- Consequently the Veda is not the work of a personal 
author. And such being the case, as we cannot suspect in it any falli- 
bility occasioned by the defects of human reason, the preceptive texts 
of the Veda are demonstrated to bo authoritative in questions of duty.” 

II. — Vcdurtha-prakaia. The verses just quoted are repeated in the 
Vedartha-prakasa of Madhava on the Taittirlya Sanhita (p. 26), with 
a various reading at the beginning of the third line, viz. “ samukhydnam 
prarachanut” instead of “ samukhya’dhyupakatvciia.'” The comment 
by which the verses are explained in the same work, is as follows : 

Vulniikiyath Vaiyusiklyiun ityudi-samiikhyunud RamCtyana-Bharata- 

vistara ; and I am indebted to the same eminent scholar for some assistance in my 
translation of it. 
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dikam yathd paurusheyam tatha Kii thakam Kauthumam Taittirlyam ity- 
adi-samdkhy&nad vedah paurtisheyah | Icincha veda-vakyam paurusheyam * 
vdkyatvdt Kiilidasadi-vakya-vad iti chet | maivam | sampradaya-prarrit- 
tyd samdkhyopapatteh \ Ydkyatva-hetus tv anupalaldhi-viruddha-kalutya-, 
yupadishtah \ Yathd Yydsa- Yalmiki-pralhritayas tad-grantha-nirmand- 
vasare kaischid upalabdhah anyair apy arichhinna - sampradayena upa- 
lahhyante \ na tathd veda-kartta purushah kaschid upalabdhali | prat- 
yuta vedasya nityatvam sruti-smritihhydm piirvam uduhritam \ Para- 
mdtmci tu veda-kartta ’pi na laukika-purushah \ tasmat karttri-dosha- 
hhavad nasty aprdmdnya-sankd | 

“It may be said (1) that as the Ramayana, the Mahabharata, and 
other such books, are regarded as the works of personal authors from 
the epithets Yalmlklya (composed by Yalmiki), Yaiyasiklya (composed 
by Vyasa), etc., which they bear, so too the Veda must have had a 
similar origin, since it is called by the appellations of Kathaka, Kau- 
thuma, Taittirlya, etc. ; and further (2), that the sentences of the Yeda 
must have had this origin, because they possess the properties of a 
common sentence, like those of Kalidasa and others. But these ob- 
jections are unfounded, for (1) the appellations of those parts of the 
Yeda are derived from the sages who were agents in transmitting the 
study of them ; and (2) the objection about the Yeda having the pro- 
perties of a common sentence is opposed to the fact that no author 
was ever perceived, and so proceeds upon an erroneous generalization. 89 
For though Vyasa and Yalmiki, etc., when employed in the composition 
of their respective works, were perceived by some persons to be so en- 

89 This phrase thus translated ( ktildtyaynpadishta ) is a technical term in the 
Nyuya philosophy, denoting one of the httr-abh~ma% or “mere semblances of reasons/' 
and is thus defined in the Nyaya-sutras, i. 49, Kdlntyayrtpadtshtah knlntltah, which 
Dr. Ballantyne (Aphorisms of the NySya, p. 42} thus explains : “ That [semblance of 
a reason] is mis-timed. which is adduced when the time is not [that when it might 
have availed]. [For example, suppose one argues that] fire does not contain heat, 
because it is factitious, [his argument is mis-timed if we have ahead)' ascertained by 
the superior evidence of the senses that fire does contain heat].” It docs not, however, 
appear, how the essential validity cf an argument can depend at all on the time when 
it is adduced, as is justly observed by 1 To lessor Goldstuckrr, who has favoured me 
with his opinion on the sense of the phrase. After consulting the commentary of 
Yatsyavana in loco, he thinks the aphorism (which is not very distinctly explained 
by the commentators) must denote the erroneous transference of a conclusion deduced 
from the phenomena happening at one “ lime,” i.r. belonging to one class of cases, 
to another class which does not exhibit, or only apparently exhibits, the same pheno- 
mena ; in short, a vicious generalization. 
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# gaged, and are known by others also [in after ages] to be the authors, 
from the existence of an unbroken tradition to that effect; — no human 
author of the Yeda has ever been perceived. On the contrary, we 
have formerly shown that the eternity of the Yeda is declared both by 
itself and by the Smriti. And even if the Supreme Spirit be the maker 
of it, still he is not a mundane person ; and consequently, as no defect 
exists in the maker, there is no reason to suspect fallibility in his work.” 

No notice has been taken by these commentators of an objection 
which might have been raised to the validity of this reasoning, viz. that 
the hymns of the Rich and other Yedas are all set down in the Anu- 
kramanls, or indices to those works, as being uttered by particular 
rishis ; the rishis being, in fact, there defined as those whose words the 
hymns were- — yasya vakyafii sa rishih - 90 (See Colebrooke’s Misc. Ess. 
i. 26, or p. 12 of Williams and Norgate’s ed.) Though, however, this 
objection has not been alluded to in any of the preceding passages, an 
answer has been provided to it in the well-known assertion of the 
orthodox Indian writers that the rishis did not compose, but only saw 
and afterwards repeated the hymns and other parts of the Vedas, which 
had in reality pre-existed from eternity. 

Thus, in the Ycdartha-prakasa on the Taittirlya Sanhita, p. 11, it is 
said : Atlndriyurtha-drashturah ri shay ah j Teshum veda-drashtritram 
smanyate [ 1'uguiite ’ntarhit&n 31 Tedun setthdsdn maharshayah ] Lehlure 
tapasd purvam anujndtuh svayambhuvu | (Mahabharata, S'antiparvan, 
verse 7660. See above, p. 49.) “ The rishis were seers of things 

beyond the reach of the bodily senses. The fact of their seeing the 
Yedas is recorded in the Smriti: ‘The great rishis, empowered by 
Svayambhu, formerly obtained, through devotion, the Yedas and the 
Itihasas which had disappeared at the end of the [preceding] Yuga.’ ” 

So, too, Manu (as already quoted, Yol. I. p. 394) says, in similar, 
although more general language : Prajdpatir tdaffi sdstram tapasaivd- 
srijat prabhuh | Tathaiva redan rishayas tapasd pratipedire \ “Praja- 
pati created this Sastra (the Institutes of Manu) by austere-fervour 
( tapas ) ; and by the same means the rishis obtained the Yedas.” 

so Some passages from the Nirukta on this subject will be quoted in a later part of 
this volume. 

91 The text of the Biblioth. Ind. reads tarhi tan. 1 have followed the M. Bh., 
which evidently gives the true reading. 
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The following extract from the account of the Purva-mtmansil philo- 
sophy, given in the Sarva-darsana-sangraha of Madhava Acharyya 
(Bibliotheca Indica, pp. 127 ff,), contains a fuller summary of the con- 
troversy between the Mtmansakas and the Naiyayikas respecting the* 
grounds on which the authority of the Yeda should be regarded as 
resting : 

Sydd etat | vedasya katham apaurusheyatvam abhidhiyate j tat-prati- 
pu daka-pramd na hhdvu t katham manyethuh apaurusheyuh reddh \ sampra- 
d&yuriehchhede saty asmaryyamdna-karttrikatvud utma-vad iti \ tad etad 
minidam viseshanasiddheh | paurusheya-reda-vadibhih pralaye sampra- 
dfiya • vichchheda-sya kakshlkarandt | kineha him idam asmaryyamiina- 
korttrikatvaiii numa | apratlyamdna - karttrikatvam asmarana - gochara- 
karttrikatvam vd | na prathamah katpah Paramesvarasya karttuh pra- 
miter abhyupagamdt | na dritiyo vikalpusahatvut \ tatlid hi \ kirn ekena 
asmaranam abhipreyate sarcair vd | na udyah | “ yo dharma-sllo jita- 
mdna-ro-shah” ityddishu maktakoktishu vyabhichurut \ na dvitlyah \ sar- 
vdsmaranasya asarvajna-durjndnatvut \ 

Paurusheyatve pramnna-sambhavdch cha veda-vukyani paurusheydni ] 
vdkyatrut \ Koliddmdi-vakyo-rat \ veda-vukyiini dpta-pranitdni | pra- 
munatve sati vakyatvud Ma nv-udi-iukya-cad iti I 

Kanu \ “Vedasyadhyayanaiii sarvaiii gun-adhyayana-purvakam \ vedd- 
dhyayana-sumunyud adhunii ’ dhyayanaiii yathd ” | ity anumdnam prati 
sndhanam pragalbhate iti chet | tad api na pramdna-kotim praveshtinn 
nhte \ “ Bhdratddhyayanaiii sarvam gurv-adhyayana-purvakani \ Bhdra- 
tddhyayanatvena sumpratudhyayanaiii yathd ” iti dbhusa-samdna-yoga - 
kshematvut | nanu tatra Vydsah karttd iti smaryyate “ ko hy anyth 
Pundarikiikshad Mahubhurata-krid bharet ” ity-ildav iti chet | tad 
asdram | “ richah sumuni jajnire | chhanduihxi jajnire tasmad yajm tan- 
mud ajuyata ” iti pnrwha-sukte vedasya sa-kartrikatd-pratipddandt | 
Kineha anityah sabdah sutndnyavaitce sati asmad-tidi-rnhyendriya- 
grfihyatvud ghata-vat \ nanv idam anumdnam sa ecu yam ga-kiirah ity 
pratyabhijnd-pramdnn-pratihatam iti chet \ tad ati pha/gti “ Idna-punar - 
jata-kesa-dalita-kund”-uduv iva pratydbhijndynh snuulnya-iishayatvena 
budhakatrubhardt \ 

Kan v asarirasya Paramesvarasya tulc-udi-sthuniibhdrena varnochchii_ 
randsamlhaiiit katham tat-pranltatvam vedasya sydd iti chet j na tad 
bhadram srabhdrato ’ sarirasyupi tasya bhaktdnugrahurtham hld-vigraha- 
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graham - sambhavdt \ tasmad vedasya apaurusheyatva-vdcho yulctir na 
* yuktu. iti chet \ 

Tatra mmu.db.anam abhidhlyate | Kim idam paurusheyatxafn sisudhayi- 
•shitam | purnshud utpannatva-mdtram \ yathu asmad-adibhir ahar ahar 
uchchuryyamunasya vedasya \ pramdndntarena artliam upalabhya tat- 
prakdsanuya rachitatvafn va j yathd asmad-adibhir iva nxbadhyamunasya 
prabandhasya | prathame na vipratipattih | charame him anumdna-haldt 
tat-sadhanam dgama-baldd va | na adyah | Mdlati-madhavudi-vahyeshu 
savyabhichdratvdt | atha pramdnatve sati iti visishyate iti diet j tad api 
na vipaschito manasi vaisadyam dpadyate | pramdndntarugochardrtha- 
pratipudakarh hi vdbyaiii Yeda-vahyam \ tat pramdndntara-gochardrtha- 
pratipudakam iti sddhyamdne “mama mditd bandhya” iti vad vydghutu- 
pdtdt | kincha Paramesvarasya hid - vigraha - parigrahdbhyupagame ’py 
atindriyurtha-darsanam na sanjdghatiti desa-kula-svabhaia-viprakrish- 
tdrtha- grahanopuydbhdvdt | na cha tach-chakshur-udikam era tudrik- 
pratiti-janana-hhamam iti mantaryam \ drishtunusurenaiva kalpandydh 
usrayanlyatidt \ tad uktaiii Gurubhih sarvajna -nirukarana - veldyum 
“yatrdpy atisayo drishtah sa srurthanatilanghandt I dura-sukshmudi- 
drisbtau syud na rape srotra-vrittitu” iti \ atah era na ugama-laldt tat- 
sudhanam \ 

“ Tena proktam ” iti Pdniny-anususane jdgraty api Kdthaka-Kuldpa- 
Taittiriyam ityudi-samukhyd adhyayana-sampraduya-pravarttaka-visha- 
yatrena upapadyate | tad -vad atrdpi sampraduya -pravarttaka -rishaya- 
trendpy upapadyate \ na dm anumuna-baldt saldasya amtyatva-siddhih | 
pratyalhijnd-virodhdt \ . . . . 

Kanr idam pratyabhijnunaih gatvudi-jdti-nshayam na gddi-rgakti - 
tishayaiii tdsdiit prati-purusham bhedopalumbhud | anyathd “Sumasarmd 
’dhlte” iti ribhdgo na syud iti diet | tad api sobhdiii na bibhartti gudi- 
vyakti-bhede pramdndbhuvena gatvddi-jdti-nshaya-kalpandgdm pramdnd- 
bhavut | Yathu gatvam ajanatah ekam era bhinna-desa-panmuna-sam- 
ithiina-ryakty-upadhuna-rasud bhinna-desum iva alpam iva mahad iva 
dlrgham iva rumanam iva prathate tathd ga-vyaktim ajanatah eku ’ pi 
vyanjaka-bhedat tat-tad-dharmunubandhini pratibhusate \ etena virud- 
dha-dharmudhyusud bheda - pratibhdsah iti pratyuktam \ tatra kirn 
svdbhuviko viruddha-dharmudhyuso bheda-sudhakatvena abhmatah prd- 
titiko vii | prathame asiddhih ] aparathd svdbhnvika-bheddbhyupagame 
dasa ga-kurdn udadiurayat Chaitra iti prattipattih syud na tu dasa- 
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hr it vo ga-kdrah iti | dvitlye tu na svabhavika-bheda-siddhih \ na hi 
paropadhi-bhedena svdbhdvikam aikyatvi vihanyate \ md bhiid nalhaso ’pi 
kumbhady -vpctdhi -hheddt svdbhuviko Ihedah | . . . . tad uktam, dchdry- 
yaih ] ‘ prayojanaiii tu yaj jutes tad varndd era labhyate | nyakti-labhyam' 
tu nadebhyah tti gatcudi- dhir vrithu" iti j tathd cha“ pratyalhjnd 
yada sabde jagartti niravagrahd | anityatvdnumdndni saiva sarvani bd- 
dhate ” | . tatas eha vedasya apaurusheyatayd nirasta-samasta-sankd- 

kalankdnkuratvena svatah siddlmm dharme prdmdnyam iti susthitam \ 

“Be it so. But how [the Isaiyayikas may ask] is the Veda alleged 
to be underived from any personal author ? How can you regard the 
Vedas as being thus underivcd, when there is no evidence by which 
this character can he substantiated ? The argument urged by you Ml- 
mansakas is, that while there is an unbroken tradition, still no author 
of the Veda is remembered, in the same way as [none is remembered] 
in the case of the soul (or self). But this argument is very weak, be- 
cause the asserted characteristics [uubrokenness of tradition, etc.] are not 
proved ; since those who maintain the personal origin [j.e. origin from 
a person] of the Veda, object that the tradition [regarding the Veda] 
was interrupted at the dissolution of the universe ( pralaya).* 2 And 
further : what is meant by the assertion that no author of the Veda is 
remembered : Is it (1) that no author is believed ? or (2) that no author 
is the object of recollection ? The first alternative cannot be accepted, 
since it is acknowledged [by us] that God ( Paramescara ) is proved to 
be the author. Isor can the second alternative be admitted, as it cannot 
stand the test of the following dilemma, viz. Is it meant (a) that no 
author of the Veda is recollected by some one person, or ( b ) by any 
person whatever ? The former supposition breaks down, since it fails 
when tried by such detached stanzas as this, ‘ he who is religious, and 
has overcome pride and anger,’ etc.’ 3 And the latter supposition is in- 
admissible, since it woidd be impossible for any person who was not 
omniscient to know that no author of the Veda was recollected by anv 
person whatever. 

92 This objection occurs in a passage of the Kmutmnjali , which I shall quote 
further on. 

93 I do not know from what work this verse is quoted, or what is its sequel. To 
prove anything in point, it mu-t apparently go on to assert that such a saint as is here 
described remembers the author of the Veda, or at least has such superhuman facul- 
ties as would enable him to discover the author. 
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“ And moreover, [the Naiyayikas proceed], the sentences of the Veda 
must have originated with a personal author, as proof exists that they 
had such an origin, since they have the character of sentences, like 
fliose of Kalidasa and other writers. The sentences of the Veda have 
been composed by competent persons, since, while they possess au- 
thority, they have, at the same time, the character of sentences, like 
those of Manu and other sages. 

“But [ask the Mimansakas] may it not be assumed that, ‘All study 
of the Veda was preceded by an earlier study of it by the pupil’s pre- 
ceptor, since the study of the Veda must always have had one common 
character, which was the same in former times as now ; ’ 91 and that 
this inference has force to prove [that the Veda had no author or was 
eternal] ? Such reasoning [the Naiyayikas answer] is of no force as 
proof, [for it might be urged, with an equal show of reason, that] ‘ All 
study of the Mahabharata was preceded by an earlier study of it by the 
pupil’s preceptor, since the study of the Mahabharata, from the mere 
fact of its being such, [must have had the same character in former 
times] as it has now;’ and the advantage of such an argument is 
simply illusory. But the [Mimansakas will ask whether there is not a 
difference between these two cases of the Veda and the Mahabharata, 
since] the Smriti declares that [Vishnu incarnate as] Vyasa was the 
author of the latter, — according to such texts as this, ‘Who else than 
Pundarlkaksha (the lotus-eyed Vishnu) could be the maker of the 
Mahabharata?’ (see above, p. 39), — [whilst nothing of this sort is 
recorded in any S'astra in regard to the Veda]. This argument, how- 
ever, is powerless, since it is proved by these words of the Purusha- 
sukta, ‘ From him sprang the Kich and Saman verses and the metres, 
and from him the Tajush verses,’ (above, p. 3) that the Veda had a 
maker. 

“ Further [proceed the Kaiyayilcas] we must suppose that sound 
[on the eternity of which the eternity and uncreatedness of the Veda 
depend] is not eternal, since, while it has the properties belonging to a 

M The purport of this verse is, that as every generation of students of the Veda 
must have been preceded by an earlier generation of teachers, and as there is no reason 
to assume anv variation in this process by supposing that there ever had been any 
student who taught himself ; we have thus a regressus ad infmilum, and must of 
necessity conclude that the Vedas had no author, but were eternal. 
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genus, it can, like a jar, be perceived by the external organs of beings 
such as ourselves. But [rejoin the Mlmiinsakas], is not this inference 
of yours refuted by the proof arising from the fact that we recognise 
the letter G [for example] as the same we have heard before ? This 
argument [replies the Yaiyayika] is extremely 'weak, for the recogni- 
tion in question having reference to a community of species, — as in 
the ease of such words as ‘ hairs cut and grown again, or of full blown 
jasmine,’ etc., — has no force to refute my assertion [that letters are 
not eternal]. 

“But [asks the Mimiinsaka] how can the Yeda have been uttered 
by the incorporeal Paramesvara (God), who has no palate or other 
organs of speech, and therefore cannot be conceived to have pronounced 
the letters [of which it is composed] ? This objection [answers the 
Naiyayika] is not happy, because, though Paramesvara is by nature 
incorporeal, he can yet, by way of sport, assume a body, in order to 
shew kindness to his devoted worshippers. Consequently, the argu- 
ments in favour of the doctrine that the Yeda had no personal author 
are inconclusive. 

“I shall now [says the illmansaka] clear up all these difficulties. 
Y'hat is meant by this pann'-sb'i/atra (‘ derivation from a personal 
author ’) which it is sought to prove ? Is it (1) mere procession [ut- 
pnnnatm) from a person (ptintsha), like the procession of the Yeda 
from persons such as ourselves, when we daily utter it ? or (2) is it the 
arrangement —with a view to its manifestation — of knowledge acquired 
by other modes of proof, in the sense in which persons like ourselves 
compose a treatise ? If the first meaning be intended, there will be no 
dispute. If the second sense be meant, I ask whether the Yeda is proved 
[to be authoritative] in virtue («) of its being founded on inference, or 
• b) of its being founded on supernatural information (glginna-buhlt) ? The 
former alternative (a) [/>. that the Yeda derives its authority from 
being founded on inference] cannot be correct, since this theory breaks 
down, if it be applied to the sentences of the Mfdati Madhava or any 
other secular poem [which may contain inferences destitute of autho- 
rity]. If, on the other hand, you say {b), that the contents of the 
Yeda are distinguished from those of other books by having authority, 
this explanation also will fail to satisfy a philosopher. For the word 
of the Yeda is [defined to be] a word which proves things that are not 
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^provable by any other evidence. Now if it could be established that 
this Veclic word did nothing more than prove things that are provable 
by other evidence, we should be involved in the same sort of contra- 
diction as if a man were to say that his mother was a barren woman. 
And even if we conceded that Paramesvara might in sport assume a 
body, it would not be conceivable that [in that case] he should perceive 
things beyond the reach of the senses, from the want of any means of 
apprehending objects removed from him in place, in time, and in nature. 
Nor is it to be thought that his eyes and other senses alone would have 
the power of producing such knowledge, since men can only attain to 
conceptions corresponding with what they have perceived. This is 
is what has been said by the Guru (Prabhftkara) when he refutes [this 
supposition of] an omniscient author : ‘ Whenever any object is per- 
ceived [by the organ of sight] in its most perfect exercise, such per- 
ception can only have reference to the vision of something very distant 
or very minute, since no organ can go beyond its own proper objects, 
as e.g. the ear can never become cognizant of form.’ Hence the au- 
thority of the Ycda does not arise in virtue of any supernatural in- 
formation [acquired by the Deity in a corporeal shape]. 

“Without any contravention 35 of the rule of Panini (iv. 3, 101 ; see 
above, p. 83) that the grammatical affix with which the words Eiithaka, 
Eiilupa, and Taittirlya are formed, imparts to those derivatives the sense 
of ‘ uttered by ’ Katha, Kalapa, etc., it is established that the names first 
mentioned have reference [not to those parts of the Veda being composed 
by the sages in question, but] to the fact that these sages instituted the 
practice of studying those parts of the Yeda. Here also these appella- 
tions ought to be understood in the same manner, as referring to the fact 
of those sages being the institutors of the study of the Yeda ; and we are 
not to think that the eternity of sound [or of the words of the Yeda] is 
disproved by the force of any inference [to be drawn from those names], 
since this would be at variance with the recognition [of letters as the 
same we knew before] (see above, Mimansa Sutras, i. 19 f., p. 75) 

“But [the Naiyayikas will ask] does not the recognition [of G and 
other letters as the same we knew before] refer to them as belonging 
to the [same] species, and not as being the [same] individual letters, 
since, in fact, they are perceived to be different [as uttered by] each 
85 Literally “ although the rule of Tanim be awake.” 
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person, — for otherwise it would he impossible for us to make any dis-« 
tinction [between different readers, as when we say], ‘ Somasarman is 
reading? ’ This objection, however, shines as little as its predecessors, 
and has been answered in this way, viz. that as there is no proof of any 
distinction of individuality between G’s, etc., there is no evidence that 
we ought to suppose any such thing as a species of G’s, etc. [i.e. of G’s 
and other letters each constituting a species]. Just as to the man who 
is ignorant that G’s constitute a species, [that letter], though one 
only, becomes, through distinction of place, magnitude, form, indi- 
viduality, and position, variously modified as distinct in place, as 
small, as great, as long, or as short, in the same way, to the man who 
is ignorant of an individuality of G’s, [f.«. of G’s being numerically 
different from each other], this letter, though only one, appears, from 
the distinction existing between the different persons who utter it, to be 
connected with their respective peculiarities ; and as contrary characters 
are in this way erroneously ascribed [to the letter G], there is a falla- 
cious appearance of distinctness [between different G’s]. But does this 
ascription of contrary characters which is thus regarded as creating a 
difference [between G’s] result from (1) the nature of the thing, or (2) 
from mere appearance ? There is no proof of the first alternative, as 
otherwise an inherent difference being admitted between different G’s, 
it would be established that Chaitra had uttered ten (different] G’s, 
and not [the same] G ten times. But on the second supposition, there 
is no proof of any inherent distinction [between G’s] ; for inherent 
oneness (or identity) is not destroyed by a difference of extrinsic dis- 
guises [or characteristics]. "We must not conceive, from the merely 
apparent distinctness [occasioned by the separation of its parts] by 
jars, etc., that there is any inherent distinctness in the atmosphere 

itself It has been said by the Acharyya ‘The object which 

the Naiyayikas seek, by supposing a species, is in fact gained from 
the letter itself ; and the object at which they aim by supposing an 
individuality in letters, is attained from audible sounds' (i.e. the se- 
parate utterances of the different letters), so that the hypothesis of 
species, etc., is useless.’ And he thus reaches the conclusion that, 

* since, in respect of sounds (letters), recognition has so irresistible a 
power, [literally, wakes, unrestrained], it alone repels all inferences 
against the eternity [of sound, or the Veda].” After some further 


OF THE YEDAS, HELD BY INDIAN AUTHOES. 


93 


argumentation the Mlmansaka arrives at the conclusion that “ as every 
imputation of doubt which has germinated has been set aside by the 
underived character of the Yeda, its authority in matters of duty is 
‘shewn to be self-evident.” 

I shall not attempt to carry further my translation of this abstruse 
discussion, as the remainder of it contains much which I should find 
great difficulty in comprehending. 95 

[Although not directly connected with the subject in hand, the fol- 
lowing passage from S'ankara’s commentary on the Brahma Sutras, iii. 
2, 40, 97 will throw some further light on the doctrines of the Hlmansa. 
In the two preceding Sutras, as explained by S'ankara, it had been 
asserted, both on grounds of reason and on the authority of the Yeda, 
that God is the author of rewards. In the 40th Sutra a different doc- 
trine is ascribed to Jaimini : 

Dharmam Jaiminir atah eva \ Jaiminis tv dchdryyo dharmam phatasya 
ctutdram many ate \ ata eva hetoh sruter upapattes cha | irUyate tuvad 
ayam arthah “ svarga-kdmo yajeta ” ity evam adishu vdkyeeht \ tatra cha 
vidhi-sruter vishaya-bhavopagamad ydgah svargasya utpadakah iti gam- 
gate | anyathd hy ananushthdtriko yugah upadyeta tatra asya upadesasya 
vaiyarthyam sydt j nanv anukshana-vinasinah karmanah phalaiii na tipa- 
padyade iti parityakto ’yam pakshah | na esha doshah sruti-prdmdnydt \ 
srutis chet pramdnam yatlid ’yam karma-phala-sambandhah srutah upa- 
padyate tathd kalpayitaryah \ na cha anutpadya kimapy apurvam karma 
vinasyat kdldntaritam phalaiii datum saknoti ity atah karmano vd sukshmd 
kuchid uttaruiasthd phalasya vd purvuvasthu apurvam ndma asti iti tark- 
yate \ upapadyate cha ayam arthah uktena prakdrcna \ Israras til phalaiii 
daduti ity antqmpannam avichitrasya kuranaeya r ich iira-kd ryyd n upa pat- 
teh vaishamya-nairghrinya-prasangud anushthdna-vaiyarthyupattes cha \ 
tasmud dharmud eva phalam iti \ 

“ ‘Jaimini says that for this reason virtue [is the giver of reward].’ 
The Acharyya Jaimini regards virtue [i.e. the performance of the pre- 
scribed rites and duties] as the bestower of reward. ‘ Tor this reason,’ 

56 In foot I have left out some pages of the translation which I had given in the 
first edition, as well as the corresponding portion of the te.vt. I am indebted to the 
kindness of Professor Goldstiicker for various suggestions towards the improvement 
of my translation. But two of the passages on which he had favoured me with his 
opinion aie, to my own apprehension, so obscure, that I have omitted them. 

97 It is partly quoted in Prof. Bauerjea’s work on Hindu Philosophy. 
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and because it is proved by the Yeda. This is the purport of the Yedic 
text, ‘ Let the man who seeks paradise, sacrifice,’ and others of the * 
same kind. As from this Vedic injunction we must infer the existence 
of an object [to be sought after] it is concluded that sacrifice has the* 
effect of producing heavenly bliss ; for otherwise we should be involved 
in the absurdity of a sacrifice without a performer [since no one would 
care to sacrifice without an object], and thus the injunction would be- 
come fruitless. But may it not be said that it is not conceivable that 
any fruit should result from a ceremony which perishes every moment, 
so that this view must be abandoned? No, this defect does not attach 
to our Mlmansaka statement, since the Yeda is authoritative. If the 
Yeda be authority, this connection of the reward with the ceremony 
must be supposed to exist just as is proved by the Yeda. But as a 
ceremony which perishes without generating any unseen virtue, can- 
not produce a reward at a distant time, it must be concluded that there 
is either a certain subtile ulterior form of the ceremony, or a certain 
subtile anterior form of the reward, which is called ‘ unseen virtue.’ 
And this result is established in the manner before mentioned. But it 
it is not proved that God bestows rewards, because it is inconceivable 
that a uniform Cause [such as He is] should produce various effects, 
and because the performance of ceremonies would be useless, owing to 
the partiality and unmercifulness which would attach [to the supposed 
arbiter of men’s deserts]. Hence it is from virtue alone that reward 
results.” 

How far this passage may be sufficient to prove the atheism of the 
Hlmansa, I will not attempt to say. Before we could decide on such 
a question, the other Sutras of that school which refer to this question 
(if there be any such) would have to be consulted. 

Professor Bancijea also quotes the following text from the popular 
work, the Yidvan-moda-tarangini, in which the Mlmansakas are dis- 
tinctly charged with atheism : 

Deco na kaschid bhuranasya Jcarttu bharttd na harttd ’pi cha kaschid 
aste | kannunurxlpuni subhusubhuni prdpnoti sarco hi janah phalani \ 
vedasya karttd na ch,a kaschid date nitydh hi sabduh rachand hi nityu. \ 
prdmunyam asmin sratah eta siddham anadi-siddheh paratah kathafn tat | 
“ There is no God, maker of the world ; nor has it any sustainer or 
destroyer; for every man obtains a recompence in conformity with his 
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works. Neither is there any maker of the Veda, for its words are 
eternal, and their arrangement is eternal. Its authoritativeness is self- 
demonstrated, for since it has been established from eternity, how can 
ifc be dependent upon anything but itself ? ” 

I learn from Professor Banerjea that the Alimansaka commentator 
Prabhakara and his school treat the Purva AIT man sa as an atheistic 
system, while Kumarila makes it out to be theistic. In fact the latter 
author makes the following complaint at the commencement of his 
Varttika, verse 10 : Pruyenaiva hi JTimdmsd lake lokdyatikritd \ tdm 
dstika-pathe karttum a yam yatnah kriio mayd | “ For in practice the 
Allmansa has been for the most part converted into a Lokayata 33 
(atheistic) system ; but I have made this effort to bring it into a theistic 
path.” See also the lines which are quoted from the Padma Purana by 
Vijnana Bhikshu, commentator on the Sankhya aphorisms, in a passage 
which I shall adduce further on.] 

It appears from a passage in Patanjali’s Alaliabhashya, that that great 
grammarian was of opinion that, although the sense of the Veda is 
eternal, the order of the words has not continued uniform ; and that it 
is from this order having been variously fixed by Katha, Kalapa, and 
other sages, that different portions of the Indian scriptures are called 
by their names. 

The following passages from the Alahabhashya, and from the Com- 
mentaries of Kaiyyata and Nagojibliatta thereon, are extracted from 
the fuller quotations given by Professor Goldstiicker in pp. 147 f. of 
the Preface to his Alanava-kalpa-sutra. 

Patanjali : Nanu cha uktam “m hi chhanduiiisi kriyante nitydni clihan- 
dumsi" iti \ yadyapy artho nityah \ yd tv asau rarndnupurvl su anityd 
tad-lheduch cha etad lhavati Kuthakaiii Kdldpakam Maudakam Paippald- 
dakam ityiidi . . . . | Kaiyyata: “ JSitydni ” iti | karttur asmaraniit 
teshdm iti hhdvah | 11 yd tv asiir” iti \ mahdpralaydd ivhu varndnupdrvi- 
v inuse punar utpadya riahayah satiiskurdt isaydd veddrtham siaritvd sahda- 
rachanuh vidadhati ity arthah \ “ tad-lhedud ” iti | unuptirri-hhcddd ity 
arthah \ tatas cha Kathiidayo vedunupurvyuh kartturah era ityddi | 
Nagojibhatta : Aiiiscna redasya nityatvaiii srlkritya amsena anityatvam 
aha “ yadyapy arthah ” iti \ anena vedatvam sahddrthohhaya-vritti-dhva- 
nitvam \ nanu “ dhdtd yathd purvam akalpayad ” it yd d i-ini t i-halcna 

98 See Colebrooke’s Alisc. Ess. i. 40211., or p. 25911. of AVilliams and Norgate’s cd. 
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dnupurvi api sd eva iti navya-purva-mimamsd-siddhantut su. nityd iti 
ayuktam ata aha “ mahupralayadishv ” iti | anupurvyds tat-tat-hhana- 
ghatitatvena anityatvam iti bhdcah iti kechit | tan na | “ yadyapy artho 
nityah ” it yd d i- vukya-sesha- vi rod fid t j arthasyapi jyotishtomader anityat- 
vat | pravuhdvichchhedena nityatvam tu uhhayor api tasmud manvantara- 
bhedena dnupurvi bhinnd era “ prati-manvantaraih chaishd srutir anyd 
vidhiyate" ity ukter ity anye | pare tu \ “artho nityah” ity atra krita- 
katva-virodhy-anityatvasya era alhyupagamah purva-pakshind tadrisa- 
nityatvasya eva chhandassu ukteh | eraiii eha artha-sabdem atra tsvarah \ 
mukhyatayd tasyci eva sarva-veda-tdtparyya-uishayatvut | “ vedais cha 
sarvair aham eva vedyah ” iti Gitokter ity uTiilh | varndnupurryuh anit- 
yatve mCinam aha “ tacl-bheddch cha” Hi \ anityatva-vydpya-bhedena tat - 
siddhih \ bhedo ’tra nandtvam \ Isiare tu na ndnutvam | bhede manaih 
r yavahdram aha \ “ Kdthaka” ityddi \ arthaikye’py unupurvi-bhedad 
eva Kathaka-kaldpakudi-vyaialidrah iti bhdvah | atra dnupurvi anityd 
ity ukteh paduni tuny eva iti dhvanitvam | tad aha “ tatas cha Kathd- 
dayah ” ityddi | 

As Professor Goldstiicker has only given (in p. 146 of his Preface) a 
translation of the above extract from Patanjali, anil has left the pas- 
sages from Kaiyyata and Xagojibhatta untranslated, I shall give his 
version of the first, and my own rendering of the two last. 

Patanjali: "Is it not said, however, that ‘the Vedas are not made, 
but that they are permanent {i.e. eternal)?’ (Quite so); yet though 
their sense is permanent, the order of their letters has not always re- 
mained the same ; and it is through the difference in this latter respect 
that we may speak of the versions of the Kathas, Kalapas, Mudakas, 
Pippaiadakas, and so on.” Kaiyyata on Patanjali : “ ‘ Eternal ; ’ by 
this word he means that they are so, because no maker of them is 
remembered. By the words, ‘ the order of their letters,’ etc., it is 
meant that, the order of the letters being destroyed in the great 
dissolutions of the universe, etc., the rishis, when they arc again 
created, rceollectirg, through their eminent science, the sense of the 
Veda, arrange the order of the words. By the phrase, ‘ through the 
difference of this,’ is meant the difference of order. Consequently, 
Katha and the other sages [to whom allusion was made] arc the authors 
of the order of the Veda.” Krigojibhatta on Patanjali and Kaiyyata : 
“Admitting in part the eternity of the Veda, he, Patanjali, declares in 
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the words, ‘ though the sense is eternal,’ etc., that it (the Yeda) is also 
in part not eternal. By this clause it is implied that the character of the 
Yeda as such is constituted both by the words and by the sense. 93 But is 
fiot the order also eternal, since it is a settled doctrine of the modern 
Mlmrinsakas, on the strength of such Yedic texts as this, ‘ the creator 
made them as before,’ etc., that the order also is the very same ? No ; 
this is incorrect, and in consequence, he (Kaiyyata) says, ‘ in the great 
dissolutions,’ etc. Some say the meaning of this is, that the order is not 
eternal, inasmuch as it is formed in particular moments. But this is 
wrong, because it is opposed to the conclusion of the sentence, ‘ though 
their sense is eternal,’ etc., and because the objects signified also, such 
as the jyotishtoma sacrifice, are not eternal. Others say that both the 
sense and the order of the words arc eternal [or permanent], owing to 
the continuity of the tradition ; and that, consequently, it is in different 
manvantaras that the order of the words is different, according to the 
text, ‘ in every manvantara this sruti (Yeda) is made different.’ Others 
again think that in the words, ‘the sense is eternal,’ etc., an admis- 
sion is made by an objector of an eternity opposed to the idea of 
production, since it is only such a [qualified] eternity that is men- 
tioned in the Yeda; and that thus the word ‘sense,’ or ‘object’ 
( arthah ), here refers to Isvara, because he is the principal object which 
is had in view in the whole of the Yeda, according to the words of the 
Bhagavad-glta (xv. 15), ‘It is I whom all the Yedas seek to know.’ 
He next states the proof of the assertion that the order of the letters is 
not eternal, in the words, ‘ through the difference of this,’ etc. The 
difference in the order is proved by the difference in the things included 
under the category of non-eternity. Difference here means variety. But 
in Isvara (God), there is no variety. lie declares current usage to be 
the proof of difference, in the words ‘ Kathaka,’ etc., which mean that, 
though the sense is the same, we use the distinctions of Kathaka, Kfila- 
paka, etc., in consequence of the difference of arrangement. Here by 
saying that the order is not eternal, it is implied that the words are the 
same. And this is what is asserted iu the words [of Kaiyyata], ‘ con- 
sequently Katha and the other sages,’ ” etc. 


M I am indebted to Professor Goldstiicker for a correction of my former rendeiing 
of this sentence, and of several others iu this passage of Nagojibhatta. 


7 
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After quoting these passages at greater length, than I have given 
them, Professor Goldstiicker goes on to remark in his note : “ I have 
quoted the full gloss of the three principal commentators, on this im- 
portant Sutra [of Panini] and its Yarttikas, because it is of considerable 

interest in many respects We see Kaiyyata and Hagojibhatta 

writhing under the difficulty of reconciling the eternity of the Yeda 
with the differences of its various versions, which, nevertheless, main- 
tain an equal claim to infallibility'. Patanjali makes rather short work 
of this much vexed question ; and unless it be allowed here to render 
his expression varna (which means ‘letter’), ‘word,’ it is barely pos- 
sible even to understand how he can save consistently the eternity or 
permanence of the ‘ sense ’ of the Yeda. That the modern Mlmansists 
maintain not only the ‘ eternity of the sense,’ but also the ‘ permanence 
of the text,’ which is tantamount to the exclusive right of one single 
version, we learn, amongst others, from ISagojibhatta. But as such a 
doctrine has its obvious dangers, it is not shared in by the old Mlman- 
sists, nor by Hagoji, as he tells us himself. He and Kaiyyata inform 
us therefore that, amongst other theories, there is one, according to 
which the order of the letters (or rather words) in the Yaidik texts got 
lost in the several Pralayas or destructions of the worlds ; and since 
each manvantara had its own revelation, which differed only in the 
expression, not in the sense of, the Yaidik texts, the various versions 
known to these commentators represent these successive revelations, 
which were ‘remembered,’ through their ‘excessive accomplishments,’ 
by the Itishis, who in this manner produced, or rather reproduced, the 
texts current in their time, under the name of the versions of the 
Kathas, Jvalapas, and so on. In this way each version had an equal 
claim to sanctity. There is a very interesting discussion on the same 
subject by Kumarila, in his Mlmansa-varttika (i. 3, 10).” 

III. The Vedanta . — I proceed to adduce the reasonings by which Biida- 
rayana, the reputed author of the Brahma, Sarlraka, or Vedanta Sutras, 
as expounded by Sankara Acharyya in his S'uriraka-mimaiiim-hhfishya, 
or commentary on those Sutras, defends the eternity and authority of 
the Veda. His views, as we shall see, are not by any means identical 
with those of Jaimini and his school. After discussing the question 
whether any persons but men of the three highest tribes are qualified 
for divine knowledge, the author of the Sutras comes to the conclusion 
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Jhat Sudras, or persons of the fourth tribe, are incompetent, while 
beings superior to man, the gods, are competent 100 (Coiebrooke’s Misc. 
Ess. i. 348, or p. 223 of Williams and Xorgate’s ed.) In Sutra, i. 3, 
26, the author determines that the gods have a desire for final emanci- 
pation, owing to the transitoriness of their glory, and a capacity for 
attaining it, because they possess the* qualities of corporeality, etc. ; 
and that there is no obstacle which prevents their acquiring divine 
knowledge. A difficulty, however, having been raised that the gods 
cannot he corporeal, because, if they were so, it is necessary to conceive 
that they would be corporeally present (as priests actually are) at the 
ceremonial of sacrifice, in which they are the objects of worship, — a 
supposition which would not consist with the usual course of such cere- 
monies, at which the gods are not seen to he corporeally present, and 
would, in fact, involve an impossibility, since Indra, for example, being 
hut one, could not be corporeally present at numerous sacrifices at 
once; — this difficulty is solved (under Sutra i. 3, 27) in two ways, 
either by supposing (1) that the gods assume different forms, and 
are present at many sacrifices at once, although invisible to mortals ; or 
by considering (2) that, as a sacrifice is offered to (and not, by) a deity, 
many persons may present their oblations to that deity at once, just as 
one Brahman may be saluted by many different persons at the same 
time. It is, therefore, concluded that the corporeal nature of the gods 
is not inconsistent with the practice of sacrifice. Having settled these 
points, Sankara comes to Sutra i. 3, 28 : 

“S'abde iti diet \ na | atah prabhavdt | pratyakshdnumdnubhyum” \ 

Mu nCima vigrahavattvc devudlndm abliyupagam yamune karmani kak- 
chid virodhah prasanji | sabde tu virodhah prasajyeta \ katham \ Aw- 
pattikam hi saldasya arthena sambandham dsntya “ anapehhatvdd ’’ 
iti vedaeya prdmdnyaih sthupitam | Idurniii tu vigraliavatl devata ’bhyu- 
pagamyamund yadyapy aikraryya-yogud yagapad aneka-karma-samba>i- 
dliini liavimshi IJnaijltu tathupi vigraha-yogud asmad-udi-vaj janana-ma- 
ranavatl sd iti nityiuya sabdusya anitycna arthena nitya-sarnbandhe pra- 
llyumune gad raidike sabde prdmdnyaih sthitaiii tasya virodhah syud iti 
diet | na ayam apy asti virodhah \ kasmad “ atah prabhavdt” | Atah era 


100 For a discussion of tile different question whether the gods can practise the cere- 
monies prescribed in the Vedas, see the First Volume of this work, p 365, note. 
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hi vaidikCtt sabdad devudikaiii jagat prabhavati | Nairn “ janmudi asya 
yatah” (Brahma Sutras i. 1, 2) iti brahma-prabharatvaih jagato ’tadhu- 
ritaih katham iha sabda-prabhavatvam uchyate | Apicha yadi numa rai- 
dikat sabdad asya prabhavo ’ bhyupagatah hatham eturata rirodhah sabde 
parihritah | yaiatfi Yasaiy Itudruh Adityah Visrederuh Marutah ity ete 
’rthdh anityah eva utpattimattvdt \ Tad-anityatve cha tad-tachakunaiii 
vaidikdnum Vast-udi-sabdunum anityatradi kena vuryyate \ Prasiddham hi 
loke Devadattasya putre utpanne Yajnadattah iti tasya numa kriyate iti \ 
Tasmad rirodhah era sabde iti chet j na \ Gavcidi-sabdurtha-sanibandha- 
nityatva-darsanut ] Nahi gavudi-vyaktinam utpattimattve tad-ukritinam 
apy v.tpattimattvaiii syud dravya-guna-kannanuih hi ryaktayah eva utpad- 
yante na dkritayah | Akrittbhis cha sabddnum sambandho na vyaktibhih \ 
vyaktinum unantydt sambandha-yrahanunupapatteh | Yyaktishu utpadya- 
mdndsv apy ukritindih nityatvad na gavudi-sabdeshu kaschid virodho dris- 
yate \ Tathd derudi-ryakli-yirabhavubhytipagawe ’pi ukriti-nityatviid na 
kaschid Yasv-udi-sabdeshu rirodhah itidrashtavyam | Akriti-viseshas tu de- 
radlnam mantrurtharadudibhyo vigrahavattrudy-avagamud avagantavyah | 
Sthuna-riseslia-sambandha-nimittus cha Indrddi - sabdah senupatyadi- 
sabda-rat | Tatas cha yo gas tat tat sthunam adhitishthati sa sa Indradi- 
sabdair abhidhiyate iti na dosho lhaxati | Na cha idaiii sabda-pralhavat- 
varn Brahma -prabhavatra- rad npaduna-kdranatrubhipruyena uchyate | 
kathafn tarhi sthiti-vdchakutmand nilye sabde nityurtha-sambaadhini 
sabda-iyaruhura-yoggurtha-ryakti-nishpattir “atah prabharah” ity uch- 
yate 1 katham punar aragamyate sabdut prabhavati jagad iti | “ pratya- 
kshununiunubhyum ” | Pratyakshaiii srutih | prumiingam prati anape- 
kshatviit | anumunam smritih \ pramunyam prati sdpekshatrdt | Te hi 
sabda-piinam srishtim darsayatah | “Etc” iti tai prnjiipolir detun 
asrijata “ asrigratn” iti manushyun “ indarah” iti pit riots “tiruh pan- 
tram” iti grahiin “ dsarah” iti st.otruih “lisrOni” Hi sastram “ abld 
tavbjtagu ” ity any ah prnjah iti srutih \ Tathu ’ nyatrupi “ sa manasu 
rucham mithunam samabhaiad” (S'atapatha Brahmana s. 0, 0, 4, and 
Brihadaranyaka TJpaniskad, p. 50) ityudinn tatra tatra sabda-pftnika 
srishtih sria gate | Snrritir api“anudi-nidhaml mtyd ) fig utsrishtn srayam- 
bhuva | udau xedamayi dixyii yatah sarnlh prai rittayah” ity at sorgo ’ py 
again vdchah sampradu ya-prararttanutioako draxhtai yah anudi-nidhanu- 
yfth anyudrisasya vtsorgaxya asambharnt | Tathu '■‘numa riipaih cha bhu- 
t (lunik karmanum cha prararttamun \ Ycda-sabdebhya ecudau nirmame sa 
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maheharah” iti j “sarveshdiii cha sa namdni karmuni cha prithak prithak \ 
* Yeda-sabdcbhya eiadau prithak santsthus cha nirmame ” iti cha \ Apicha 
chiklrshitam artham anutishthan tasya rdchakam sabdam purraih smritvd 
paschut tam artham anutishthati iti sarveshdiii nah pratyakshom etat | 
Tathd prajdpater api srashtuh srishteh purvaiii raidikdh salddh tnanasi 
prddurbabhuvuh paschut tad-anugatun arthdn iasarjja iti gamyate | Tathd 
cha srutih “ sa bhiir iti vyuharan bhurnim axrijata ” 101 ity-evam-udika 
bhur-adi-sabdcbhyah era inanasi pr<i durbhutebhyo bhur-ddi-lokan pradur- 
bhutdn srishtdn darsayati | kim-dtmakam panah sabdam abhipretya idaiii 
sabda-prabhavatiam uchyate \ sphotam ity aha | . . . . Tasmad nitydt 
sabdat sphota-rupud abhidhdyakdt kriyd-kuraka-phaJa-lakshanaiii jagad 
abhidheya-bhutam prabliavatiti | . . . . Tat as cha nityebhyah sabdebhyo 
deed d i- njaid'i ndm prabhavah ity aviruddham | 

Sutra i. 3, 29. “Ata eva cha nityatvam ’’ | svatantrasya karttuh sma- 
ranful eva hi stldte vedasya nityatve devudi-vyakti-prabkavubhyiipagamcna 
tasya virodham dsanhja “ atah prabhacud” iti parihritya iduniiii tad era 
veda-nityatvaih sthitaiii dradhayati “ ata era cha nityatvam” iti | atah 
era cha niyatukriter deradcr jagato reda-sabda-prabharatiud era veda- 
sabda-nityatvam api pratyetavyam | Tathd cha mantra-varnah “ yajnena 
tuchah padavlyam Cyan turn anvacindann rishishu pravishtum ” iti sthi- 
tum era edeham anuvinndm darsayati | Vedavydsas cha eram era smarati 
(Mahabharata, Vanap. 7660) | “ yugdnte ’ntarhitdn redan setihusun ma- 
harshayah \ lebhire tapasd purram anujnatah srayambhurd ” iti | 

“ Sutra i. 3, 28 : ‘ But it is said that there will be a contradiction in 
respect of sound (or the word) ; but this is not so, because the gods are 
produced from it, as is proved by intuition and inference.’ 

“ Be it so, that though the corporeality of the gods, etc., be admitted, 
no contradiction will arise in respect of the ceremonial. Still [it will 
be said that] a contradiction will arise in regard to the word. How '! 
[In this way.] By founding upon the inherent connection of a word 
with the thing signified, the authority of the Veda had been established 
by the aphorism ‘ anapekshatcut,'’ etc. (Mlmansa Sutras i. 2, 21 ; see 
above, p. 75.) But now, while it has been admitted that the deities are 
corporeal, it will follow that (though from their possession of divine 
power they can at one and the same time partake of the oblations 


101 Compare S'atapatha Bruhmana, xi. 1, 6, 3. 
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offered at numerous sacrifices), they will still, owing to their corpo- 
reality, be subject, like ourselves, to birth and death ; and hence, the 
eternal connection of the eternal word with an object which is non- 
eternal being lost, a contradiction will arise in regard to the authority 
proved to belong to the word of the Yeda ; [for thus the word, not 
having any eternal connection with non-eternal things, could not be au- 
thoritative]. But neither has this supposed contradiction any existence. 
How ? ‘ Because they are produced from it.’ Hence the world of gods, 
etc., is produced from the Yedic word. But according to the aphorism 
(Brahma Sutras i. 1, 2) ‘ from him comes the production, etc., of all this,’ 
it is established that the world has been produced from Brahma. How, 
then, is it said here that it is produced from the word : And, moreover, 
if it be allowed that the world is produced from the Yedic word, how is 
the contradiction in regard to the word thereby removed, inasmuch as all 
the following classes of objects, viz. the Yasus, Rudras, Adityas, Yis- 
vedevas, Maruts, are non-eternal, because produced; and when they 
are non-eternal, what is there to bar the non-eternity of the Yedic 
words Yasu, etc., by which they are designated? For it is a common 
saying, ‘ It is only when a son is born to Devadatta, that that son 
receives the name of Yajnadatta,’ [i.e. no child receives a name before 
it exists]. Hence a contradiction does arise in regard to [the eternity 
of] the word. To this objection we reply with a negative ; for in the 
case of such words as cow we discover an eternal connection between 
the word and the thing. For although individual cows, etc , come 
into existence, the species to which they belong does not begin to exist, 
as it is individual substances, qualities, and acts, which begin to exist, 
and not their species. How it is with species that words are connected, 
and not with individuals, for as the latter are infinite, such a connection 
would in their case be impossible. Thus as species are eternal (though 
individuals begin to exist) no contradiction is discoverable in the case 
of such words as cow, etc. In the same way it is to be remarked that 
though we allow that the individual gods, etc., have commenced to 
exist, there is no contradiction [to the eternity of the Yedic word] in 
the [existence of the] words Yasu, etc. [which denote those individual 
gods], since the species to which they belong arc eternal. And the 
fact that the gods, etc., belong to particular species may bo learned 
from this, that we discover their corporeality and other attributes in 
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the hymns and arthavadas (illustrative remarks in the Vedas), etc. The 
* words Indra, etc., are derived from connection with some particular post, 
like the words ‘commander of an army’ ( senupati ), etc. Hence, who- 
msoever occupies any particular post, is designated by the words Indra, 
and so forth ; [and therefore Indra and the other gods belong to the 
species of occupants of particular posts]. Thus there is no difficulty. 
And this derivation from the word is not, like production from Brah- 
ma, meant in the sense of evolution from a material cause. But 
how, since language is eternal and connected with eternal objects, is 
it declared in the phrase ‘produced from it’ that the production of 
individual things, corresponding to the ordinary sense of words, is 
effected by a thing (sound or language), the very nature of which it 
is to denote continuance [and not such change as is involved in the idea 
of production ?] 102 How, again, is it known that the world is pro- 
duced from the word ? The answer is, [it is known] ‘ from intuition 
and inference.’ ‘ Intuition ’ means the Veda, because it is independent 
of any (other authority). ‘ Inference ’ means the smriti, because it is 
dependent on another authority (the Veda). These two demonstrate 
that the creation was preceded by the word. Thus the Veda says, ‘ at 
(or with) the word etc (these) Prajapati created the gods; at asrigram 
(they were poured out) he created men ; at indarah (drops of soma) he 
created the pitris ; at tirah, pat it ram (through the filter) he created the 
libations ; at dsavah (swift) he created hymns ; at visvuni (all) he created 
praise ; and at the words alhi saubhuga (for the sake of blessings) he 
created other creatures.’ lu3 And in another place it is said ‘ with his 


102 This sentence is rather obscure. 

.03 According to Govinda Ananda’s Gloss this passage is derived from a Chhandoga 
Brdhmana. It contains a mystical exposition of the words from Rig-voda, ix. 62, 1 
(-Suma-vcda, ii. 180) which are imbedded in it, viz. etc asrigram indaras tirah 
ptnitram tiiarnh \ tit rani ahhi sauhhagd | “These hurrying drops of soma have been 
poured through the filter, to procure all blessings.” (See Benfey’s translation.) It was 
by the help of Dr. I’ertwh's alphabetical list of the initial words of the verses of the 
Kig-veda (in Weber’s Indische Studien, vol. iii.) that I discovered the verse in ques- 
tion in the Ilig-veda. Govinda Ananda gives us a specimen of his powers as Yedic 
exegete in the following remarks on this passage: Ity etan-mantra-sthaih padaih 
smritvu Brahnui dcrddln asryala J tattra u ttc" iti padam sarranhmatrdd devundm 
smdrakam axrig nidhiram tat pradhdne dche ramante iti “ axrigriih'' manns/igdh j 
chandra-f>tlidniim pitnnhm indit-sabdah smiirakah tfi/iidi \ “ Brahma created the gods, 
etc., in conformity with the recollections suggested by the various words in this verse. 
The word ete (‘ these ’) as a pronoun suggested the gods. The beings who disport 
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mind he entered into conjugal connection with Yach (speech).’ (S'. P. 
Br. x. 6, 5, 4, Brih. Ar. Up. p. 50.) By these and other such texts' 
the Yeda in various places declares that creation was preceded by the 
word. And when the Smriti says, ‘ In the beginning a celestial 
voice, eternal, without beginning or end, co-essential with the Yedas, 
was uttered by Svayambhu, from which all activities [proceeded] ’ 
(see above, p, 16), the expression ‘utterance of a voice’ is to be re- 
garded as employed in the sense of the origination of a tradition, 
since it is inconceivable that a voice which was ‘ without beginning or 
end,’ could bo uttered in the same sense as other sounds. Again, we 
have this other text, ‘ In the beginning Mahesvara created from the 
words of the Yeda the names and forms of creatures, and the origina- 
tion of actions ; ’ and again, ‘ He created in the beginning the several 
names, functions, and conditions of all creatures from the words of the 
Veda.’ (See above, pp. 16 and 6.) And it is a matter of common ob- 
servation to us all, that when any one is occupied with any end which 
he wishes to accomplish, he first calls to mind the word which expresses 
it, and then proceeds to effect his purpose. So, too, in the case of Pra- 
japati the creator, we conclude that before the creation the words of the 
Veda were manifested in his mind, and that afterwards he created the 
objects which resulted from them. Thus the Yedic text which says, 

‘ uttering bhiih, he created the earth (bhumi), etc ,’ intimates that the 
different worlds, earth, and the rest, were manifested, i.e. created from 
the words bhiih, etc., manifested in his mind. Of what sort, now, was 
this word which is intended, when it is said that the world was pro- 
duced from the word ? It was sphota (disclosure or expression), we 
are told.” 

I shall not quote the long discussion on which Sankara here enters, 
regarding this term. (See Colebrooke’s Misc. Ess. i. 305 ff. ; Ballan- 
tyne’s Christianity contrasted with Hindu Philosophy, pp. 192 ff. ; the 
same author’s translation of the commencement of the Mahftbhashya, 
p. 10; and Professor Muller’s article on the last-named work in the 
Journal of the German Or. Soc. vii. 170). Sankara states his conclusion 

themselves in bodies of which blood (airii) is a predominant element, were asrigriih , 

1 men.’ The word imhi (which means both the soma plant and the moon) suggested 
the fathers who dwell in the moon,” etc , etc. The seme of amgrvm, as given above 
in the text, is “ were poured out.” Govinda Ananda, no doubt, understood it correctly, 
though he considered it necessary to draw a mystical sense out of it. 
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to be that “from the eternal word, in the form of sphota, which expresses 
[all things], the object signified by it, viz. the world, under the three 
characters of action, causer, and the results of action, is produced,” and 
finishes his remarks on this Sutra (i. 3, 28) by observing: “ Consequently 
there is no contradiction in saying that the individual gods, etc., are de- 
rived from eternal words.” He then proceeds to Sutra i. 3, 29 : Hence 
results the eternity of the Vedas.’ ” On this he observes, “ The eternity 
of the Veda had been established by the fact of its being described in 
the Smriti as the work of a Self-dependent Maker. But a doubt had 
been suggested that this eternity is inconsistent with the admission that 
individual gods, etc., have commenced to exist. This doubt, however, 
having been set aside by the preceding aphorism, ‘ Since they are pro- 
duced from it,’ he now confirms the eternity of the Veda (which had 
been already proved) by the words of the Sutra before us, which mean 
that as a result of this very fact that the world, consisting of gods and 
other beings belonging to fixed species, was produced from the words of 
the Vedas, the eternity of these Vedic words themselves also must be 
believed. Accordingly, the words of the hymn, ‘ by sacrifice they fol- 
lowed the path of Vach, and found her entered into the rishis ’ (R.V. 
x. 71, 3 ; see the First Volume of this work p. 254, and Volume Second, 
p. 220) prove that Vach already existed when she was discovered. And 
in the very same way Vedavyasa records that, ‘ formerly the great rishis, 
empowered by Svayambhu, obtained through devotion the Vedas and 
Itihasas, which had disappeared at the end of the preceding yuga.’ ” 

Sayana refers to the Sutra just quoted (i, 3, 29), as well as to another 
of the Vedanta aphorisms (i. 1, 3) in p. 20 of the introduction to his 
Commentary on the llig-veda in these words : 

JVanu bhayavatu Badamyanma Yedasya Brahaa-kuryyatram sutritam ] 
“ sastra-yonifnld” iti | rigvediidi-sustra-kuranatrud Brahma sarvqjnam 
iti sutrurthah \ ladham | mi ctdvatd paurusheyatvam hhavati \ manushya- 
nirmitati'iibhuidt | tdriiam apaurmhiyatvam abhipretya ryavahitra-dasCi- 
ydm akasudi-rad nityatvam Badardyanenaiva devatudhikarane sutritam \ 
“ ata evacka nityatvam ” iti | 

“ But it is objected that the venerable Badarayana has declared in 
the aphorism ‘ since he is the source of the sastra (Brahma Sutras i. 1, 
3), that the Veda is derived from Brahma ; the meaning of the aphorism 
being, that since Brahma is the cause of the Rig-veda and other Sastras, 



106 


OPINIONS REGARDING THE ORIGIN, ETC. 


he is omniscient. This is true ; hut it furnishes no proof of the 
human origin of the Yeda, since it was not formed by a man. Badara-' 
yana had in view such a superhuman origin of the Yeda, when in the 
[other] aphorism ‘hence also [its] eternity is to he maintained,’ (which 
is contained in the section on the deities), he declared it to be, like 
the aether, etc., eternal, during the period of mundane existence.” 104 

The remarks of Sankara on the Brahma Sutra (i. 1, 3) above referred 
to, begin as follows : 

Mahcttah rig-vedndeh sdstrasya aneka-ridyu-sthanopabrimhitasya pra- 
dipa-rat sarrurtha-dyotinas sarvajna-kalpasya yonih karanam Brahma | na 
hi idrisasya sdstrasya rigredudi-lukshanasya sorrajna-gundnvitasya sar- 
vajnud anyatah sarnlhaeo 'sti \ Yad yad ristardrthafii sdstram yasmut 
purusha-riseshdt sambhavati yatlid ryukaranddi Puniny-uder jneyaika- 
desurtham api sa tato ’ py adhikatara-vijnunah iti prasiddliam Joke | kimu 
raktavyam aneka - sCthhu - blieda- bhinnasya deva - tiryan- manushya-varnu- 
sraMudi-pravihliuga-hetor rig-redady-akhyasya sana-jnundkarasya apra- 
yatnena era hlu-nyuyena purusha-nisvusa-rad yasmiid mahato bhutud 
yoneh samlhavah (“ asya mahato bhutasya nisrasitam etad yad rig-eedah ” 
ity-ddeh srufes) tasya mahato bind asya niratisayaiii surrajnatvaiii sarra - 
saktitvam cha iti \ 

“ Brahma is the source of the great STistra, consisting of the Big-veda, 
etc., augmented by numerous branches of science, which, like a lamp, 
illuminates all subjects, and approaches to omniscience. Now such a 
Sastra, distinguished as the Rig-veda, etc., possessed of the qualities of 
an omniscient being, could not have originated from any other than an 
omniscient being. When an extensive treatise on any subject is pro- 
duced by any individual, as the works on Grammar, etc., were bv 
Panini and others, — even although the treatise in question have for its 
subject only a single department of what is to be known, — it is a 


104 See the quotation from the Vedurtha-prakiisa, at the top of p. 70, above. The 
aether («£«»«) i- uncreated according t<> the Vaiscshikas (Kanada’s Sutra-;, ii. 1, 28, 
with S ankara JIKra’s commentary, and Sankara Aeharyya on Vedanta Sutra, ii. 3, 3 : 
jYff hy dkdsasyn utpattih iambi nr ay it urn iakyd irlmat-Kanahhiig-ahliipidtpinusiirishu 
jlralsu | “ The production of the a-ther cannot be conceived as pos-ible, so long as 
those who follow Kanada’s view retain their vitality”). The Vedanta Sutras, ii. 3, 
1-7, on the other hand, assert its production hy lirahma, in conformity with the text 
of the Taittirlyakas which affirms this Tainiad v/ti ct/i.ii/iiul nttiiauah akitioh sain- 
bhulah | “ From that Soul the icther was produced.” 
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matter of notoriety that the author is possessed of still greater know- 
ledge than is contained in his work . 105 TEhat then need we say of the 
transcendent omniscience and omnipotence of that great Being from 
whom issued without effort, as an amusement, like a man’s breathing 
(according to the Yedic text ‘ the Rig-veda is the breathing of that 
great Being’), that mine of universal knowledge called the Rig-veda, 
etc., which is divided into many sakhas, and which gave rise to the 
classes of gods, beasts, and men, with their castes and orders ? ” 106 

It is clear from the aphorism last quoted that there is a distinc- 
tion between the doctrine of the Purva Mlmansa, and the TJttara 
Mlmansa, or Yedanta, regarding the origin of the Yeda, in so far as the 
former is silent on the subject of its derivation from Brahma, which the 
latter asserts. It is also to be observed that Sayana understands the 
eternity of the Yeda as laid down in the Brahma Sutras in a qualified 
sense (as limited to the duration of the mundane period) and not as an 
absolute eternity. 

I may remark that in their treatment of the Yedic passages which 
they cite, the practice of Badarayana, the author of the Brahma Sutras, 
and of his commentator, Sankara Acharyya, corresponds to their theory 
of the infallibility of the sacred text. The doctrines inculcated in 
the Sutras, and expounded and vindicated by the commentator, pro- 
fess to be based on the Yeda; and numerous texts are cited in their 
support. Such passages as coincide with the theories maintained in 
the Sutras are understood in their proper or literal ( mukhya ) sense; 


105 Dr. Ballantyne (Aphorisms of the Vedanta, p. 8) renders the last words thus : 
. . . . “ that man. even in consideration of that, is inferred to be exceedingly knowing.” 
Govinda Anatida's note, however, confirms the rendering I have given. Part of it is 
as follows : Yad yach chhhstram ya.stnwl iiptilt snmbharati sa tatnh dnstrnd adhikhur- 
tha-jnnnnh iti prasiddham | “ It is well known that the competent author from whom 
any treatise proceeds has a knowledge of more than that treatise (contains).” The 
idea here is somewhat similar to that in the second of Bishop Butler’s Sermons 
“ Upon the love of God” : 11 Effects themselves, if we knew them tlioroughlv, would 
give us hut imperfect notions of wisdom and power; much less of his Being in whom 
they reside.” . . . . “ This is no more than saying that the Creator is superior to the 
works of his hands.” 

106 An alternative explanation of the aphorism is given by the commentator, 
according to which it would mean . “ The body of Scripture, consisting of the Big- 
veda, etc., is the source, the cause, the proof, whereby we ascertain exactly the nature 
of this Brahma ” ( athara jathektam rnjredadi-iastram youth kuranam prumnnam 
asya Braltmano yatharat srarupddhiyame). 
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whilst other texts which appear to he at variance with the Yedantic dog- 
mas, and to favour those of the other philosophical schools, are explained 
as being merely figurative ( gauna or Ihdkta ) ; or other interpretations are 
given. See, for example, the Brahma sutras, i. 1, 6 ; ii. 4, 2 f., etc., with 
S'ankara’s comments. The supposition of any real inconsistency between 
the different statements of the sacred volume is never for a moment 
entertained. 107 As, however, the different authors of the Yedie hymns, 
of the Brahmanas, and even of the Upanishads, gave free expression to 
their own vague and unsystematic ideas and speculations on the origin 
of all things, and the relation of the Deity to the universe, and re- 
cognized no fixed standard of orthodox doctrine to which they were 
bound to conform, — it was inevitable that they should propound a 
great variety of opinions which were mutually irreconcilable. But as, 
in later times, the Vedas came to be regarded as supernatural and in- 
fallible books, it was necessary that those systematic theologians who 
sought to deduce from their contents any consistent theory of being and 
of creation, should attempt to shew that the discrepancies between the 
different texts were only apparent. 


Sect. IX. — Arguments of the followers of the Nyuya, Vaiseshika, and 
Sdnkhya Systems in support of the authority of the Vedas, hut 
against the eternity of sound. 

I. The JYyciya. — The eternity of sound is, as we have already dis- 
covered from the allusions of the Mlmansaka commentator, (above p. 73), 
denied by the followers of the Xyaya school. The consideration of this 
subject is begun in the following way in the Nyiiya aphorisms of Go- 
tama, as explained by Yisvanatha Bhattacharya in the Xyaya-sfitra- 
vritti, ii. 81 : 

"u See Sankara on the Er. Sutras, iii. 31 (p. 844 of Bibl. Indiea), vhere he says, 
ya'li punnr tka.miit Jlrnkuiani bahTnii vtjnntidni vedmita ntani.hu p>ahp>]><iflaytshU(ini 
/eshiint eJcam abhrantaiii hhranlTtm itariim ity onasvdsa-prasa ago nilnntcdm tusmnrf na 
tarot pratn uldntam Brahma-vijnnna-bhe'lah iiinnkituni iakyate | “ If, again, in the 
different Vcdantas (i.c. Upanishads) a variety of conceptions regarding the one Brahma 
be sought to he established, one of these (conceptions) will be correct, and the others 
erroneous, and thus the objection of being untrustworthy w ill attach to the Upani- 
shads. It must not, therefore, be suspected that there is in each of the Upanishads 
a different conception of Brahma.” 
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Yedasya pramunyam upta-prdmdnyut siddham | na cha idaiii yujyate 
redasya nityatvad ity asankuyuiii varnundm anityatidt katliaih tat-sama- 
daya-rupasya vedasya nityatvam ity usayena sabdunityatca-prakaranam 
itrabhate \ tatra siddhunta-sutram \ “Adimattrad aindriyakatrat krita- 
katvcid upachdruch cha” | 81. S'abdo ’nityah ifyddih | adimaitvat sakd- 
ranakatvut \ nanu na sakuranakatvam kantha-tah-ady -abhighutuder 
ryanjakatvenupy upapatter atah aha aindriyakatiud iti samdnyavattve 
sati vahir-indriya-janya-laukikika-pratyaksha-vishayatrad ity artliah | 
.... Aprayojakatram usankya aha kritaketi \ kritake yhatddau yatha 
upacharo jnunaiii tathaiva kdryyatva-prakuraka-pratyaksha-vishayatvad 
ity arthah | tathd cha kuryatrena andhuryya-sdrvalaukika-pratyaksha- 
baliid anityatvam eva siddhati i 

“ It has been proved (in the 68th Sutra, see below) that ‘ the authority 
of the Yeda follows from the authority of the competent person who made 
it.’ But it may be objected that this is not a proper ground on which 
to base the authority of the Yeda, since it is eternal. With the view 
of proving, in opposition to this, that since letters are not eternal, the 
Yeda,' which is a collection of letters, cannot be so either, the author of 
the Sutras commences the section on the non-eternity of sound. The 
Sutra laying down the established doctrine, is as follows : ‘ Sound can- 
not be eternal, as (1) it had an origin, as (2) it is cognizable by sense, 
and (3) it is spoken of as factitious.’ Sound is non-eternal, etc., because 
(1) it had a beginning, i.e. because it had a cause. But it may be said 
that it had no cause, as, agreeably to the doctrine of the Mlmansakas 
(see above, p. 74), the action of the throat and palate in pronunciation 
may merely occasion a manifestation of sound [without creating it]. In 
reply to this it is said (2) that sound is cognizable by sense, i.e. that 
though it belongs to a genus, it is an object of ordinary perception 
through an external sense.” [A different explanation given by other 
interpreters is next quoted, which I omit.] . . . “Then surmising that 
the preceding definition may he regarded as not to the point, the 
author adds the words 1 since it is spoken of as factitious,’ i.e. as jars 
and other such objects are spoken of as — arc known to be — products, so, 
too, sound is distinguishable by sense as being in the nature of a pro- 
duct. And in consequence of this incontrovertible and universal per- 
ception of its being produced, it is proved that it cannot be eternal.” 
[Two other explanations of this last clause of the Sutra arc then added.] 
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Leaving the reader to study the details of the discussion in Dr. Bal- 
lantyne’s aphorisms of the ISTyaya (Part Second, pp. 77 ff.), I will pass 
over most of the Sutras, and merely quote the principal conclusions of 
the Tsyaya aphorist. In Sutra 86 he says in opposition to the 13th* 
Sutra of the Allmansa (above, p. 74) : 

86. “ Prug uchcharanad anupalambhad dvaranddy - anupalabdeh” | 
S'abdo yadi nityah syud uchchdrandt pray apy upalabhyeta srotra-sanni- 
Tcarska-sattvdt \ na cha atra pratibandhakam asti ity aha dxaraneti dta- 
ranudeh pratibandhakasya anupalabdhyd abhura-nirnaydt | desdntara- 
gamanaiii tu sabdusya amurttatxdd na sambhdvyate | atindnydnanta- 
pratibandhakatva-kalpandm apekshya sabddnityatca-kalpanu ex a laghl- 
yasl iti bhdrah | 

“‘Sound is not eternal, because it is not perceived before it is 
uttered, and because we do not perceive anything which should inter- 
cept it.’ If sound were eternal, it would be perceived even before it was 
uttered, from its being in contact with the ear. [Sound, as Dr. Ballan- 
tyne explains, is ‘admitted to be a quality of the all-pervading sether.’] 
And in the next words the aphorist says that there is no obstacle to its 
being so heard, since the non-cxistence of any hindrance, such as an 
intercepting medium, is ascertained by our not perceiving anything of 
that sort. . And it is not conceivable that sound should have gone to 
another place [and for that reason be inaudible], since it has no defined 
form. The supposition that sound is non-eternal, is simpler than the 
supposition that there are an infinity of imperceptible obstacles to its 
perception.” 

The 89th and 90th Sutras, with part of the comments on them, are 
as follows : 

89. “ AxjMrsatrdt ” \ sabdu nityah \ asparsatrad gagana-vad iti bhdvah | 
90. l ‘Xa hirmdnityatrdt ” asparsratvaih na sabda-nityatva-sddhakaih kar- 
raani vyabhkhdrdt \ 

89. “ It may be said that sound is eternal, from its being, like the 
sky, intangible. 90. But this is no proof, for the intangibility of sound 
docs not establish its eternity, since these two qualities do not always 
go together ; for intangibility, though predicablc, e.g. of action, fails to 
prove its eternity.” 

The 100th and following Sutras are as follows : 

100. “ I'inuia-kdrandnupalabdheh ” I 101. “Airaxana-kdrandnuptalah- 
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dheh satata -sravana-prasangah” | Yady apratyakshud alhava-siddhis 
tadd ’ sravana-kuranasya apratyakshatvad asravanaiii na sydd iti satata- 
sravana-prasangah iti iliac ah \ 102. “Upalabhyamane cha anupalabdher 
afattctid anapadesah ” j Anumanadina upalabhyamane vinusa-kurane 
anupalabdher abhdvdt tvadlyo hetur anapadesah asadhakah asiddhatcat \ 
janya-bhavatvena 'vindsa-kalpanam iti bhdvah | 

“It is said (100) that ‘sound must be eternal, because we perceive 
no cause why it should cease.’ The answer is (101), first, ‘ that if the 
non-existence of any such cause of cessation were established by the 
mere fact of its not being perceived, such non-perception would occasion 
our hearing continually, which is an absurdity.’ And (102), secondly, 

‘ since such non-pcrception is not a fact, inasmuch as [a cause of the 
cessation of sound] is perceived, this argument falls to the ground.’ 
Since a cause for the cessation of sound is discovered by inference, etc.» 
and thus the non-perception of any cause is seen to be untrue, this 
argument of yours proves nothing, because its correctness is not estab- 
lished. The purport is that we suppose, from sound being produced, 
that it must also be liable to perish.” 

Sutras 106-122 are occupied with a consideration of the question 
(above treated, pp. 73, 74, in Sutras 10 and 16 of the Mini ansa) whether 
letters can change or not. The conclusion at which Gotama arrives is, 
that the substance of letters cannot undergo any alteration, though they 
may be said to change when they are modified in quality by being 
lengthened, shortened, etc. 

In a preceding part of the Second Book (Sfitras 57-68) Gotama treats 
of the Veda, and repels certain charges which are alleged against its 
authority. I shall quote most of these aphorisms, and cite the com- 
mentary more fully than Dr. Ballantyne has done. (Sec Ballantyne’s 
Kyaya Aphorisms, Part ii. pp. 56 ff.) 

S'abdasya drishtudrishtarthakatrena dvaividhyam uktaih tatra cha 
adrisliturthaka-saldasya veibisya prdmunyam parikshitum piirva-puksha- 
yati | 57. “Tad-aprdmunyam anrita-vyuyhuta-punarukta-doshebhyah” \ 
Tasya drishtarthaka-vyatirikta-sabdasya redatsya aprdmdnyam ] kutah \ 
anritatcadi-doshnt \ tatra cha putreshti-kdnjddau kvachit phaldnutpatti- 
darsantid anritatiarn | ryughutah pnrrupara-virodhah | yathd “ udite 
juhoti annditt julwti samayddhyushite juhoti | sydco’sya dhutim alhyara- 
harati ya udite julwti savalo ’sya dhutim abhyacaharati yo ’nudite juhoti 
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syuva-samluv asya dhutim abhyaraharato yah samayadhyushite jiihoti” 
atra elm uditadi-rukya ndih nindan umitanishta-sOdlianatu-bodliaka-vukya- 
nrodhah | paunaritktyud aprdmdnyam | Yatlid “trih prathamdm anvuha | 
trir uttamdm anedha ” | ity atra uttamatvasya prathamatva-panjavasunCtc 
trih kathanena elm paunaruktyam \ eteshdm aprumunye tad-drishtautena 
tad-eka-karflrikatvena tad-eka-jatiyatvena id sarva-reddprdmunyaih sfidha- 
niyam iti lltdvah | siddhiuita-sutram | 58. “Xa karma-karttri-sudhana- 
raigunydt” j Xa vcddprdmunyaih karma-karttri-sudhana-vaigungut pha- 
lubhdvopapatteh \ karmanah kriydydli vaigunyam ayathdv idhitvudi | kart- 
tur vaigunyam aridvattvadi \ sadhanasya havir-uder vaigunyam uproksld- 
tatvadi \ Yathokta-kannanah phalubhdve hy anritatvam \ na cha exam 
asti iti lltdvah | ryughdtam pariharati \ 59. “ Abhyupetya kula-bhede 
dosha-vachandt” \ na vydghutah iti ieshah | Agny-udhdna-kole udita- 
homudikam abhyupetya svikritya anudita-homddi-karane purvokta-dosha- 
kathanud na ryaghdtah ity arthah ] paunaruktyam pariharati | CO. 
“ Anuvudopapattes elia” \ chali punar-arthe ] anuvCidopapatteh punar na 
paunaruktyam | nhhpray<janat:e hi paunaruktyam doshah | ukta-sthah 
tv anvvudasya upapntteh prayojanasya sambhavut | ekadasa-sumidhenlnum 
prathu mottama yos trir alhidhune hi panehadasatvaih sambhoruti | tathu- 
cha pamliadasattaiii sruyate | “Imam ahum bhrutrivyam panchadusava- 
rena rdg-vajrena cha bCtdhe yo ’statin dveshti yam cha rayaih drishmah” 
iti \ Anuvddasya sdrthakatraiii loka-prasiddham iti aha \ 61. “Vdkya- 
libhdgasya cha artha-grahanut ” | T'dkya-vibhdgasya \ anuvudatvena 
vibhakta - rdkyasyo artha-grahandt prayojana - srlkdrut \ sishtair iti 
seshah | snhtdh hi vidhdyakdnuvddakodi-hheclena vdkyuih vibhajya anu- 
tudakusydpi sapragujanatvam manyanfe \ Vide ’py evam iti bhdrah | . . . 
Yearn apraiadnya-sfidhakaiii virti\ya prdtndngom sadhagati j 68. “2 lan- 
triiyurvrda-i ach cha tat-prdmdnyam dpta-prd mfingdt ” | .. iptasya reda- 
karttuh prdmungdd yath firth /> paddakn t ai d redasya lad-ukta/vum arfhdl 
lakdhani [ Una hetunfi redasya gtrdmdnyam anumeyam \ tafra drishtdntam 
dha mantifiyuneda-rad iti | mantro visMdi-numkah \ dyuneda-hhdgas 
cha reda-sthah era \ tatra saiitrddena protnd nya-grahdt tad-d rishtdntena 
redated cachlttdrna prdmdnyam anumeyam | uptaiii grihitam prdmdnyam 
yatra sa redns tudnkna n-datvena prdmdnyam anumei/am iti krehit | 

“ It had been declared (Nyaya Sutras, i. 8) that verbal evidence is of 
two kinds, (1) that of which the subject-matter is seen, and (2) that of 
which the subject-matter is unseen. With the view, now, of testing 
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the authority of that ve r bal evidence -which refers to unseen things, 
viz. the Veda, Gotama states the first side of the question. Sutra 57. 

‘ The Veda has no authority, since it has the defects of falsehood, self- 
ttmtradiction, and tautology.’ That verbal evidence, which is distinct 
from such as relates to visible objects, i.e. the Veda, has no authority. 
"Why ? Because it has the defects of falsehood, etc. Of these defects, 
that of 1 falsehood ’ is established by the fact that we sometimes observe 
that no fruit results from performing the sacrifice for a son, or the like. 

‘ Self-contradiction ’ is a discrepancy between a former and a later 
declaration. Thus the Veda says, ‘ he sacrifices when the sun is risen ; 
he sacrifices when the sun is not yet risen ; he sacrifices ’ [I cannot ex- 
plain the next words], ‘ A tawny [dog V] carries away the oblation of 
him who sacrifices after the sun has risen ; a brindled [dog ?] carries 
off the oblation of him who sacrifices before the sun has risen ; and 
both of these two carry off the oblation of him who sacrifices.’ .... 
Vow here there is a contradiction between the words which enjoin 
sacrifices, and the words which intimate by censure that those sacrifices 
will occasion disastrous results. Again, the Veda has no authority, 
owing to its ‘ tautology,’ as where it is said, ‘ he repeats the first 
thrice, he repeats the last thrice.’ For as the lastness ultimately coin- 
cides with [r] the firstness, and as there is a triple repetition of the 
words, this sentence is tautological. Vow since these particular sen- 
tences have no authority, the entire Veda will be proved by these 
specimens to stand in the same predicament, since all its other parts 
have the same author, or are of the same character, as those portions.” 

Here follows the Sutra which conveys the established doctrine. “58. 
‘ The Veda is not false ; it is owiug to some fault in the ceremonial, or 
the performer, or the instrument he employs, that any sacrifice is not 
followed by the promised results.’ Faults in the ceremonial arc such 
as its not being according to rule. Faults In the performer are such as 
ignorance. Faults in the instrument, i.e. in the clarified butter, etc., 
are such as its not being duly sprinkled, etc. For falsehood might be 
charged on the Veda, if no fruit resulted from a sacrifice when duly 
performed as prescribed ; but such failure never occurs.” 

Gotama next repels the charge of self-contradiction in the Vcclas. 
“59. ‘There is no self-contradiction, for the fault is only imputed in 
case the sacrifice should be performed at a different time from that 

8 
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at first intended.’ The fault imputed to these sacrifices in the text in 
question would [only] be imputed if, after agreeing, at the time of 
placing the sacrificial fire, to perform the sacrifice after sunrise, one 
were to change it to a sacrifice before sunrise ; there is, therefore, mS 
self-contradiction in the passage referred to.” 

He next rebuts the charge of tautology. “ 60. ‘ The Veda is not tau- 
tological because repetition may be proper.’ The particle cha means 
‘ again.’ ‘ Again, since repetition may be proper, there is no tautology.’ 
For repetition is only a fault when it is useless. But in the passage 
referred to, since repetition is proper, its utility is apparent. For when 
the first and the last of the eleven samidhenis (forms of prayer used on 
throwing fuel into the fire) are each repeated thrice, the whole number 
of verses will be made up to fifteen. 103 Accordingly, this number of 
fifteen is mentioned in these words of the Veda, ‘ I smite this enemy 
who hates us, and whom we hate, with the last of the fifteen verses^ 
and with the thunderbolt of my words.’ ” 

He next observes that the advantage of repetition is commonly re- 
cognised. “61. ‘ And the Veda is not tautological, because the utility 
of this division of discourse is admitted,’ i.e. because the necessity for 
such a division of language, that is, of a description of language charac- 
terized as reiterative, is acknowledged, viz. by the learned. For by 
dividing language into the different classes of injunctive, reiterative! 
etc., learned men recognise the uses of the reiterative also. And this 
applies to the Veda.” 

The author of the aphorisms then proceeds to state and to define (in 
Sutras 62-67) the different sorts of discourse employed in the Veda, 
and to defend the propriety of reiteration. “ Having thus refuted the 
arguments which aim at showing that the Veda is of no authority, he 
goes on to prove its authority. 68. ‘ The authority of the Veda, like 
that of the formulas, and the Ayur-veda (treatise on medicine) follows 
from the authority of the competent [persons from whom they pro- 
ceeded].’ Since the competent maker of the Veda possesses authority, 
i.e. inculcates truth, it results from the force of the terms that the Veda 
was uttered by a person of this character; and by this reasoning the au- 

«w If tlirre arc in all eleven formulas, and two of tin -e are each repeated till ice, vve 
have (2 x 3 =) six to add to the nine (which remain of the original eleven), making 
(6 + 9 =) fifteen. See Muller’s Anc. Sansk Lit. pp. S3 and 3J3. 
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thority of the Yeda is to be inferred. He illustrates this by the case of 
the formulas and the Ayur-veda. By formulas ( mantra ) are meant the 
^sentences which neutralize poison, etc., and the section containing the 
Ayur-veda forms part of the Yeda. How as the authority of these two 
classes of writings is admitted by general consent, the authority of 
everything which possesses the characteristics of the Yeda must be 
inferred from this example. Some, however, explain the aphorism 
thus : a Yeda is that in which authority is found or recognised. From 
such vedicity (or possession of the character of a Veda) the authority 
of any work is to be inferred.” 

I add the greater part of the more detailed and distinct exposition 
of this aphorism given by the commentator Vatsyayana (Bibliotheca 
Indica, p. 91) : 109 

Kim punar uyurvcdasya prumunyam | yad uyurvedena upadisyate 
idaih kritvd ishtam adhigochchhati idaih varjjayitra ’ nishtaiii jahuti 
tasya anushtliiyamunasya tathd - bkdvah satydrthatd - ' riparyyayah \ 
mantra - padanQm cha visha-bhatasani-pratishcdharthanam prayoge 
'rtliasya tatha-bhdrah etat prumunyam | Tdm-krilam etat \ upta-pru- 
munya-kritam | him punar uplunum prumunyam | sukshat-krita-dhar- 
matu bhuta-dayu yathu-bhutartha-chikhyupayishd iti | uptuh khalu sdk- 
shut-krita-dhaniulnah idaih hutaryam again asya huni-hetur idam asya 
adliigantavyam ayam asya adhigamana-hetur iti bhutuny anukampante [ 
teshinii khalu vai pruna-bhritum svayam anarabudhyamununum na anyad 
itpadesud avabodha-kuranam asti [ na cha anavabodhc samlhu varjjanam vd \ 
na rd ahritid siasti-lhdvah | nd’pyasya anyah upakdrako'py asti | hanta 
vayam clhyo yathu-darsanam yathd-bhutam upadisumah \ te ime srutva 
pratipadyamanuh heyain hasyanty adhigantaryam era adhigamxshyanti 
iti | cram Optopadesah ctcna tri-vidhena upta-prdmunyma parigrihito 
’ nushtluyamuno ’rthasya sadhako bhavati | cram Optopadesah pramdnam 
cram OptOh pramdnam \ drishturthena uptopadcsena uyurvedena adrish- 
turtho veda-bhujo ’ uumdtaryah pramdnam iti | apta-pmmunyasya hetoh 
samiinati ad iti \ asya api cha eka-dcso “ gruma-kamo yajcia ” ity evam-udi- 
drishtnrthas tena anumdtaryani iti | lokc cha bhuyun upadesusrayo vya- 
vahdrah \ laukikasya apy upadeshtur upadestaryiirtha-jndnena pardnuji- 
ylrilshayu yathd-b/iutdrtha-chikhydpayishayd cha prumunyam | tat-pari- 

ira> A small portion of this comment, borrowed from Professor Bunerjea's Dialogues 
on Hindu philosophy, was given in the 1st edition of this vol. p. 210. 
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grahad dpfopadesah pronmnam iti \ drashtri-pravaltri-mmanydch cha 
anumdnam ye era dptdh redarthundiii drashturah pravakt.drai dm te era 
ayurveda-prabhritinum | ity ayurvcda-pramanya-rad xeda-prdmdnyam 
anumCitaryam iti | nityatxud veda-rukhyunam pramunatve tat-prdmun- 
yam Cipta-jirumOnyud ity ayubtum | sabdasya vdihakatvud artlm-prati- 
pattan promdnatxaih na nityatvat \ nityatvehi sarva^ya sarvcna raduiniich 
chhnbdurtha-ryaroMu ’ nvpapatlih \ na onityafre vddiflkiifxam iti diet | 
na j lanlikedn • adarsandt \ te ’pi nitydh iti diet [ na | andptopadesnd 
arfha-visnmiddo’nnpapattmh j . . . . JLm vantara ■yuyii uteredat dia ati- 
tdndgatehha sompradrlya bJiydsa-prayogdr idJicdo vtdundu nityatraju dpta- 
prdmdnydch dm prurndnyam \ lankikcshu saldtdiH dm ctat sauidnam \ 

“ On what then, does the authority of the Ayur-vcda depend? The 
Ayur-veda instructs us that to do so and so, is the means of attaining 
what is desirable, and to avoid so and so is the means of escaping what 
is undesirable : and the fact of such action having been followed by the 
promised result coincides with the supposition that the hook declares 
what is true. So, too, the authority of the formuhe for neutralizing 
poison, repelling demons, and arresting lightning, is shewn by their 
application fulfilling its object. How is this result obtained ? By 
the authoritativeness of competent persons. But what is meant by the 
authoritativeness of competent persons ? It means their intuitive per- 
ception of duty, their benevolence to all creatures, and their desire to 
declare the truth of things. Competent persons arc those who have an 
intuitive perception of duty ; and they shew their benevolence to all 
creatures by pointing out that so and so is to he avoided, and thut such 
and such are the means of avoiding it, and that so and so is to be 
attained, and that such and such are the means of attaining it. ‘For 
these creatures,’ they reflect, 1 being themselves unaware of such things, 
have no other means of learning them except such instruction ; and 
in the absence of information they can make no effort either to attain 
or avoid anything; whilst without such action their welfare is not 
secured ; and there is no one else who can help in this ease : come let 
us instruct them according to the intuition we possess, and in con- 
formity with the reality ; and they hearing, and comprehending, will 
avoid what should be avoided, and obtain what should be obtained.’ 
Thus the instruction afforded by competent persons according to this 
threefold character of their authoritativeness [viz. (1) intuition, (2) 
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benevolence, and (3) desire to teach], being received, and acted upon, 
effects the object desired. And so the instruction given by competent 
persons is authority, and these competent persons are authorities. 
•From the Ayur-veda, which conveys instruction given by competent 
jtersons in reference to objects perceptible by the senses, it is to be 
inferred that that part also of the Veda which is concerned with im- 
perceptible objects 110 is authoritative, since the cause, the authori- 
tativeness of competent persons, is the same in both cases ; and the 
same inference is to be drawn from the fact that a portion, of the 
injunctions of the last mentioned part of the Veda also have reference 
to perceptible objects, as in the ease of the precept, ‘Let the man who 
desires landed property sacrifice,’ etc., etc. In common life, too, men 
usually rely upon instruction. And the authority of an ordinary in- 
structor depends (1) upon his knowledge of the matter to be taught, 
(2) upon his disposition to shew kindness to others, and (3) upon his 
desire to declare the truth. From its being accepted, the instruction 
imparted by competent persons constitutes proof. xVnd from the fact that 
the seers and declarers are the same in both cases, viz. that the com- 
petent seers and declarers of the contents of the (rest of the) Veda are 
the very same as these of the Ayur-veda, etc., we must infer that the 
authoritativeness of the former is like that of the latter. But on the 
hypothesis that the authority of the Vedic injunctions is derived from 
their eternity, it will be improper to say that it arises from the autho- 
ritativencss of competent persons, since the authority of words as ex- 
ponents of meanings springs from their declarative character, and not 
from their eternity. For on the supposition of the eternity of words, 
every (word) would express every (thing), which would be contrary to 
the fixity of their signification. If it be objected that unless words are 
eternal, they cannot be declarative, we deny this, as it is not witnessed 
in the case of secular words. If it be urged again that secular words 
also are eternal, we must again demur, since the discrepancy of purport 
arising from the injunctions of incompetent persons would be at variance 
with this.” After some further argumentation Vatsyayana concludes: 
“ The eternity of the Vedas [really] consists in the unbroken continuity 
of their tradition, study, and application, both in the Manvantaras and 

"" Compare the commentator’s remarks introductory to the Nyiya aphorism ii. 57, 
quoted above, p. 1 12. 
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Yugas -which are past, and those which are to come ; whilst their au- 
thority arises from the authoritativeness of the competent persons (who 
uttered them). And this is common to them with secular words.” 

The phrase sakshut-h-ita-dharmanah, “possessing an intuitive per-, 
ception of duty,” which is employed by Vatsyayana in the preceding 
extract as a definition of dptuh, “competent persons,” is one which had 
previously been applied by Yaska (Yirukta, i. 20) to describe the character 
of the rishis : Sakshat-krita-dharmanah rishayo babhucuh \ te ’varelhyo 
’ sakshat-krita-dharmabhyah upadcsena mantrdn sampruduh | upadesaya 
gldyanto ’ rare bihna-grahanuya imam granthaih samumnusishur vedaiii 
cha veddngdni cha | “ The rishis, who had an intuitive perception of 
duty, handed down the hymns by (oral) instruction to men of later 
ages, who had not that intuitive perception. These, declining in their 
power of giving instruction, compiled this work (the Nirukta), the 
Yeda, and the Yedangas, in order to facilitate the comprehension of 
details.” 

The Vaiseshika. — Among the aphorisms of this system also there are 
some which, in opposition to the Mlmansakas, assert, 1st, that the Yedas 
are the product of an intelligent mind ; and 2nd (if the interpretation 
of the commentator is to be received) that they have been uttered by 
God. 1 ” 

The second aphorism of the first section of the first book is as follows : 

Yato ’bhyudaya-nissreyasa-siddhih sa dharmah | 

“ Righteousness is that through which happiness and future per- 
fection 113 are attained.” 

After explaining this the commentator proceeds to introduce the next 
aphorism by the following remarks : 

Nanu nivritti-lak&hano dhar>nas tattva-jnuna-diuru, niisrcyasa-hetur ity 

111 Of the aphorisms, which I am ahout to quote, the first has been translated ln- 
Dr. Ballantyne (who published a small portion of these Sutias with an English version 
in 1851) , and it, as well as the others, is brief!}- commented upon by the Rev. Pi of. 
Banerjea, in his Dialogues on Hindu Philosophy, pp. -174 ff. , and Pref. p. ix., note. 
See my article in the Journal of the Royal Asiatic Society, No. xx. for 1562, entitled 
“Does the Vaiseshika philosophy acknowledge a Deity or not?” from which the 
translations now given have been transferred with but little alteration and a few ad- 
ditions. And compaie Dr. Roer's German translation of the Vaiseshika aphorisms in 
the Journal of the German Oriental Society for 1867, pp. 309 ff. 

112 The Commentator explains abhyudnya a&-tattia-jndmm, “a knowledge of the 
reality,” and niiireyasa as alyantiUi duhkha-n>i) tilth, “the complete cessation ot 
suffering.” 
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attra srutih pramdnam \ sruter eva prdmanye vayaih vipratipaiytimahe 
“ anrita-vydghdta-punarukta-doshelhyah” \ .... na cha dmndya-pra- 
tipadakam kinchid asti nityatve riprattipattau | nitya-nirdoshatvam apt 
tsandigdham \ paurusheyatve tu bhrarna-pramuda-ripratipatti-karandpu- 
tavudi-sambhdvanayd uptoktatvam api sandigdham eva iti na nissreyasam 
na i'd tatlra tattva-jnunam dvuram na vd dhannah iti sarvam etad dku- 
lam | atah aha “ tad-vachanud dmndyasya prumdnyam” \ “ tad” ity 
anupakruntam api prasiddhi-siddhatayu Isvaram pardnirisati | yathd 
“ tad-apramanyam anrita-ryaghuta-punanikta-doshellujah ” iti Gauta- 
miya-sutre tach-chhabdena anupakrdnto 'pi rcdah parumrisyate \ tathd 
cha tad-vaehanut tena tsvarena pranayanud dmndydsya vedasya prdmdn- 
yam \ yadva “tad” iti sannihitam dharmam eva parumriiati \ tathd cha 
dharmasya “ rachandt” pratipadanad “ umnuyasya” vedasya prd.md.n- 
yam \ yad hi vukyam prdmunikam artham pratipudayati tat pramdnam 
eva yatah ity arthah | ikaras tad-uptatvaih cha sadhayishyate \ 

“But muy it not be objected here that it is the Veda which proves 
that righteousness, in the form, of abstinence from action, is, by means 
of the knowledge of absolute truth, the cause of future perfection ; but 
that we dispute the authority of the Veda because it is chargeable 
with the faults of falsehood, contradiction, and tautology 113 . . . . 
And further, there is nothing to prove the authority of the Veda, for 
its eternity is disputed, its eternal faultlcssness is doubted, and if it 
have a personal author, the fact of this person being a competent utterer 
is questioned, since there is an apprehension of error, inadvertence, 
contradiction, and want of skill in composition attaching to him. Thus 
there is neither any such thing as future perfection, nor is either a 
knowledge of absolute truth the instrument thereof, or righteousness. 
Thus everything is perplexed.’’ 

In answer to all this the author of the aphorism says : 

“ The authority of the sacred record arises from its being uttered 
by Him.’’ 

“ Here,” says the commentator, “ the word tad (His) refers to Isvara 
(God) ; as, though no mention of Him has yet been introduced, He is 
proved by common notoriety to be meant; just as in the aphorism of 
Gautama : ‘ Its want of authority is shown by the faults of falsehood, 

113 Here the same illustrations are given as in the commentary on the Nyaya 
aphorisms, quoted above, pp. 113 If. 
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contradiction, and tautology,’ the Yeda, though not previously intro- 
duced, is intended by the word tad." 1 And so [the meaning of the 
aphorism is that] the authority of the sacred record, i.e. the Yeda, is 
proved by its being spoken by Him, composed by Him, by Isvara. Or, 
tad (its) 114 may denote dharma (duty) which immediately precedes ; 
and then [the sense will be that] the authority of the sacred record, 
i.e. the Yeda, arises from its declaring, i.e. establishing, duty, for the 
text which establishes any authoritative matter must be itself an au- 
thority. The proof of Isvara and his competence will be hereafter 
stated.” The commentator then goes on to answer the charges of false- 
hood, contradiction, and tautology alleged against the Yeda. 

The next aphorism which I shall quote (vi. 1, 1) is thus introduced 
by the commentator : 

Bnddhi-purrd vakya-kritir rede \ saiiiutra-mvla-kdranayor dharniudhar- 
mayoh pankshd ihaeh thd <lh yd yurt hah \ dhannudhannait cha “ svarga- 
kiimo yajeta" “ na hilanjam bhakshayed/’ ityadi- vidhi- nitdxcdha- bala- 
kalpan~nyan ridhi-nidiedha-viikyayoh pmniunye sati sydtdm | tat-prCnndn - 
yam cha vaktnr yathurtha-rukyurtha-jnuna-lakiham-gvna-purvakati a d 
upapadyate \ srafah prumnnyasya nishcdhut | atah prathamaiii reda-pru- 
mdnya-prfiynjaka-ynnii-sudhanani vpakramate j “r ukya-kritir” vakya- 
rachand ! bn buddhi-piinu vaktri-yathdrtha-riikydrtha-jndna-purid | 
rdkya-raehandtrdt \ “nadl-tlre pancha phaldni santi” ity asmad-udi- 
vdkya-rachanu-rat | “rede" iti idkya-sam uddyc ity arthah | tattra samu- 
dayinum vukydndm kritih pakshah j na cha asmad-adi-buddhi-purraka- 

1,1 For the sake of the reader who does not know Sanskrit, it may be mentioned 
that tad being in the crude, or uninflected form, may denote any of the three genders, 
and may he rendered either ‘ hi-,,’ ‘ hers,’ or ‘its.’ I may ob-tive that the alternative 
explanation which the commentator gives of the Aphorism, i. 1, 3, viz. that the au- 
thority of the Veda arises from its being declarative of duty, is a much less probable 
one than the other, that its authority is derived fiom its bfing the utterance of God; 
for it does not ideally appear how the subject of a book can establish its authority ; 
and, in fact, the commentator, when he states this interpretation, is obliged, in ordir 
to give it the least appearance of plausibility, to as-ume the authoritative character of 
the precepts in the Yeda, and hum tLds assumption to infer the authoutv of the book 
which delivers them. I may also observe that Jayan.Iiayanu T.iikapunelidnuna, the 
author of the Glo-s on S'ankara Misra’s Commentary, takes no notice of this alter- 
native interpretation ; and that in his comment on the same aphorism when repeated 
at the close of the weak (x. 2, it) S'ankara Mis’ra himself dots not put it forward a 
second time. Dr. Koer (Journ. Germ. Ur. Soc. for ISG7, p. 310) argues in favour of 
the former of the two interpretations as the true one. 
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tvena anyathu-siddhih \ u svarga-kamo yajeta ” ityadav ishta-sadhana- 
tdyuh kdryyatdydh vu. aamad-udi-buddliy-agocharatvat j tena svatantra- 
purmha-purvakatvaih vede siddhyati | vedatvaih cha sabda-tad-upajivi- 
'pramdndtirikta - pramuna - janya - pramity - aviahay arthakatce sati sabda- 
janya-vdkydrtha-jnundjanya-pramdna-saldatvam | 

“ An examination of righteousness and unrighteousness, which are 
the original causes of the world," 5 forms the subject of the Oth section. 
Now, righteousness and unrighteonsness are to be constituted by virtue 
of such injunctions and prohibitions as these : ‘ The man who desires 
paradise should sacrifice,’ ‘ Let no one eat garlic,’ etc., provided these 
injunctions and prohibitions be authoritative. And this authoritative - 
ness depends upon the fact of the utterer [of these injunctions or pro- 
hibitions] possessing the quality of understanding the correct meaning 
of sentences, for the supposition of inherent authoritativeness is un- 
tenable. The author, therefore, first of all enters upon the proof of 
that quality which gives rise to the authoritativeness of the Veda. 

“Aphorism vi. 1. 1. — ‘There is in the Veda a construction of sen- 
tences which is produced (lit. preceded) by intelligence.’ ” 

“The ‘construction of sentences,’ the composition of sentences, ‘is 
produced by intelligence,’ i.e. by a knowledge of the correct meaning 
of sentences on the part of the utterer [of them] ; [and this is proved] 
by the fact of these sentences possessing an arrangement like the 
arrangement of such sentences as ‘ There are five fruits on the river 
side,’ composed by such persons as ourselves. ‘ In the A eda,’ i.e. in 
the collection of sentences (so called). Here the construction of the 
sentences composing the collection is the subject of the proposition 
which is asserted. And this construction must not be ascribed to a 
wrong cause by assuming that it was the work of a [limited] intelli- 
gence such as ours. [Because it was not a limited intelligence which 
produced these sentences]. For it is not an object of apprehension to 
the understandings of persons like ourselves that such injunctions as, 

‘ He who desires paradise should sacrifice,’ are the instruments of 
obtaining what we desire, or that they are obligatory in themselves. 
Hence in the case of the Veda the agency of a selt-dependent person is 

115 This, I suppose, means that the existence of the world in its present or developed 
form, is necessary in order to furnish the means of rewarding righteousness and 
punishing unrighteousness. 
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established [since these matters could he known hy such a person alone.] 
And while the contents of the Yeda are not the subjects of a knowledge 
produced hy any proof distinct from verbal proof and the proofs 
dependent thereon, Yedieity, or the characteristic nature of the Yeda, * 
consists in its being composed of (authoritative) words, whose authority 
does not spring from a knowledge of the meaning of sentences arising 
from words [but depends on the underived omniscience of its author].” 
“Or, Yedicity consists in being one or other of tlje four collections, 
the Rich, Yajush, Saman, or Atharvan.” 118 

I will introduce the next aphorism (x. 2, 9) which I propose to cite 
(and which is a repetition of aphorism i. 1, 3), by adducing some 
remarks of the commentator on the one which immediately precedes it, 
viz. x. 2, 8 : 

JVanu sruti-prdmdnye sati sydd evatn \ tad era tu durlabham | na hi 
mlmu.iinabj.ndm ira nitya-nirdoshatrena sruti-prdnidnyam trayd ishyate 
pit ur usheyatven ulhyupagamdt purushasya cha bhrama-pramuda-ripralip- 
sddi-sambhavat \ atah Cilia “ drishtdbhdre ” iti | dri-shtam pnnahiintare 
’ ftmad-adau bhrama-pramdda- [_riprati'T\ lipsiidikani purusha-dushanam 
tad-abhuve sati ity arthah j kshiti-karttritrena reda-ialtritcena vd’numi- 
tasya pvrusha-dhaureyasya nirdoshatvena era apasthitch | tathd cha tad- 
vachasdiii na nirobhidheyatd na viparitdbhidheyatd na nishprayojandbhi- 
dheyatd | bhcdend riya-manasuih dashad bhrama-pramuda-hiranCiputavudi- 
prayuktdh na rachasdm arihddhayah sambhdryante j na cha ihara-ca- 
chasi tdsdiii sambliarah \ tad vktam “ rdgdjndnddilhir vaktd grastatrad 
anritaih vadet | te ch chare na ridyante sa bruydt kathum anyathd ” | 
nanu tena iharena vedah pranltah ity atra era viprapattir atah aha \ 
“tad-iachanut umndyasya prumdnyam” | iti histra-parimindpfau “ tad - 
rachandt” tena iharena raehanut pranayantid “ Cimndyasya” redaxya 
pruMunyam | tathd hi \ redds tdvat paitntsheydh rdlyatrdd iti sddhituni | 
na cha asmad-Cidayas texhdih salasra - sdkhurachchhinndndiii raltdrah 
sambhdryuntc athidriyd rthatnit | na cha atindn ydrtha-darhno ' smad- 
udayah ( kincha dptultdh ledilh mahdjana-parigrihltatrdt | gad na dptol;- 
taih na tad mahdjana-parigrihitaih \ mahdjana-parigrihitaih cha id am \ 
tana fid uptuktam | sra-fantra- purusha- pranitatrafii cha dptnktatvam \ 
niahdjn nn-par igrihitaf ram cha sarra-dorhndiilahpdfi-jirirnxhdnnxhthiya- 
mdndrthat) am | kcacliit phatdlhdcah kanna-hh t/ri-sildhana-ruiyunydd 

116 The last worth are a translation of the conclusion of Jayanuriyana’s gloss. 
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ity uktam | karttri-smaranabhavad na evarn iti chet \ na | karttri-smara- 
nasya purvam eta sudhitatvut \ tat-pranitatvam cha sva-tantra-purusha- 
prarutatcud eta siddham | na tv asmad-udinaiii sahasra-sukha-ceda-pra- 
nayane siatantryaih sambhavati ity uktatvdt \ kincha pramuydh guna- 
janyalrena taidika-pramuydh api guna-janyattam utasyakam | tattra cha 
guno vaktri - yathurtha-vakydrtha-jnunam eta tuchyah \ tathu cha tad- 
risah eta cede vaktu yah stargupurtadi - tishayaka - sdkshdtkaratdn \ 
tudrisas cha na istardd any ah iti sushlhu | 

“Now all this will be so, provided the Yeda is authoritative : but 
this condition is the very one which is difficult to attain ; for you do 
not hold, like the Mlmansakas, that the authority of the Yeda arises 
from its eternal faultlessness ; since you admit that it has a personal 
author, and error, inadvertence, and a desire to deceive are incident to 
such a person. It is with a view to this objection that the writer says 
in his aphorism, ‘ In the absence of what is seen,’ i.e. in the absence of 
those personal faults which are seen in other persons like ourselves, 117 
such as error, inadvertence, and a desire to deceive : for the Supreme 
Person who is inferred from the creation of the world, or the author- 
ship of the Yeda, can only exist in a state of freedom from fault ; and, 
consequently, neither want of meaning, nor contradiction of meaning, 
nor uselessness of -meaning, can be predicated of his words. Incorrect- 
nesses in words are to be apprehended as the results of error, inad- 
vertence, or unskilfulness in composition, arising from some defect in 
the elements, the senses, or the mind. But none of these things is to 
be imagined in tho word of Isvara (the Lord). And this has been 
expressed in tho following verse : ‘ A speaker may utter falsehood, 
from being possessed by affection, ignorance, and the like ; but these 
[defects] do not exist in God; how then can he speak what is other- 
wise [than true] ? ’ 

“ But may not the fact that the Veda is composed by God be dis- 
puted ? In consequence of this, the author says (in the next aphorism) : 

x. 2, 9. ‘The authority of the Vedic record arises from its being ut- 
tered by Him.’ 

117 A different interpretation is given by the commentator to this phrase drishtd- 
bhdve , in an earlier aphorism in which it occurs, viz. vi. 2, 1. He there understands 
it to mean that where there is no visible motive for a prescribed action, an invisible 
one must be presumed ( yattra drishtam prayojanam nopalabhyatc tattra adrishtam 
prayojanant kalpamyam) . 
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“ Thus at the end of his treatise [the writer lays it down that] the 
authority of the Yeda is derived from its being His word, viz. from its 
being spoken, i.e. composed by Him, i.e. by Isvara. As thus : The 
Yedas are derived from a person, because they are formed of sentences. 
This has been proved. And persons like ourselves cannot be conceived 
as the utterers of these Yedas, which are distinguished by having 
thousands of Sakhas (recensions), because their objects are such as lie 
beyond the reach of the senses; and persons like us have no intuition 
into anything beyond the reach of the senses. Further, the Yedas [are 
not only derived from a personal author, but they] have been uttered 
by a competent author ( <~ipta ), because they have been embraced by 
great men. "Whatever has not been uttered by a competent person is 
not embraced by great men : but this (book) is embraced by great men : 
therefore it has been uttered by a competent person. Xow, composition 
by a self-dependent person is utterance by a competent person ; and the 
reception (of the Yeda) by great men is the observance of its contents 
by persons who are adherents of all the different philosophical schools : 
and (the infallibility of the Yeda is defended by that which) has been 
already said, viz. that any occasional failure in the results (of cere- 
monies prescribed in the Yeda) is owing to some defect in the rite, or 
in the performer, or in the instruments employed [and not to any falli- 
bility in the Veda]. 

“ If it be objected to this reasoning, that no author (of the Yeda) is 
recollected, we rejoin, that this is not true, because it has been formerly 
proved that the author is remembered. And that it was composed by 
Him is proved by the simple fact of its being composed by a self- 
dependent person ; and because it has been said that the self-depend- 
ence [or unassisted ability] of people like us in the composition of the 
Yeda, consisting, as it does, of a thousand S'akhas, is inconceivable. 
And since authority (in a writing in general) springs from a quality [in 
its author], it necessarily follows that the authority of the Yeda also 
springs from a quality. And there the quality in question must he 
declared to be the speaker’s knowledge of the correct meaning of sen- 
tences. And thus (wo have shewn that) there is such an uttercr of 
the Yeda, who possesses an intuitive knowledge of paradise, and of 
the yet unseen consequences of actions, etc., and such an utterer is no 
other than Isvara. Thus all is satisfactory.” 
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The ultimate proofs, then, of the binding authority of the Yeda are, 
according to the commentator, 1st, its extent and subject-matter, and 
2ndly, its unanimous reception by great men, adherents of all the 
different orthodox systems. Of course these arguments have no vali- 
dity except for those who sec something supernatural in the Yeda, and 
on the assumption that the great men who embraced it were infallible ; 
and therefore as against the Bauddhas and other heretics who saw 
nothing miraculous in the Yedas, and consequently regarded all their 
adherents as in error, they were utterly worthless. But possibly it 
was not the object of the commentator (for the greater part of the argu- 
mentation is his, not that of the author of the Aphorisms) to state the 
ultimate reasons on which the authority of the Yedas would have to be 
vindicated against heretics, but merely to explain the proper grounds 
on which the orthodox schools who already acknowledged that au- 
thority ought to regard it as resting; i.e. not, as the Ailmansakas held 
their eternal faultlessness, but the fact of their being uttered by an intel- 
ligent and omniscient author; whose authorship, again, was proved by 
the contents of the Yedas having reference to unseen and future matters 
of which only an omniscient Being could have any knowledge; while 
the fact of these revelations in regard to unseen things having actually 
proceeded from such a Being, and being therefore true, was guaranteed 
by the unanimous authority of the wisest men among the faithful. 

As it is a matter of some interest to know what is the nature of 
inspiration, or supernatural knowledge, as conceived by the Yaiseshikas, 
I shall quote some passages beaiing on this subject from the aphorisms, 
or from their expounder, Sankara Misra. In his remaiks on Aphorism 
viii. 1, 2 (p. .157), the commentator states that opinion ( jnaua ) is of 
two kinds, true ( vidyu ) and false (aridyu) ; and that the former (vidyu) 
is of two descriptions, arising from perception, inference, recollection, 
and the infallible intuition “peculiar to rishis ” ( Turk dia jniinnm 
dikidhuiii vidyu dm aridyu chct | vidyu dmturtidha praf yakslia-hiingika- 
smrity-urshadahlmna). Perception or intuition, again, is of different 
kinds or degrees (Aphorism ix. 1, 11-15, pp. 385 IT.). Aphorism ix. 
1, 11 (p. 380), is as follows : 

Tad cram bhurubhura-rishayakaih lank ika -prahjakshatii nirupya yogi- 
pratyakdiafn nirupayitum prakaranuntaram urabhate \ ix. 1, 11. “ At- 
many utma-manasoh samyoga-viieshud ulma-pralyaksham” \ jnunam ut- 
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padyate iti seshah | dvividkas tavad yoginah samahituntahkaranah ye 
“yitkiuh.” ity abhidhiyante asamuhitdntahkarands ctia ye “ viyultuh” 
ity abhidhiyante ( tattra yuktuh sdkshdtkartavye vastuny udarena memo 
nidhuya nididhyusanavantah | teshdm atmani svutmani pardtmani cha 
jnunam utpadyate [ “ dtma-pratyaksham" iti J a find sdkshdildra-v ish ayo 
yattra jnune tut tathd \ yadyapy asmad-iidinum apt kaduchid dtma- 
jnunam asti tathapy avidyu-tiraskritatvut tad asat-kalpam ity uktam \ 
“atma-manasos sannikarsha-visc&hud ” iti yoga-ja-dharmanugrahah dtma- 
manasoh sannikarsha-rise-shas tasmud ity arthah | 

“ Having thus defined ordinary perception which has for its objects 
existence and non-existenee, the author, with the view of determining 
the character of the intuition of yogins, says : ‘ From a particular con- 
centration of both the soul and the mind 118 on the soul, arises the per- 
ception (or intuition) of soul.’ On this the commentator remarks : 

‘ There are two kinds of yogins (intent, or contemplative, persons), (1) 
those whose inner sense is fixed sam aft ltd nteihkarandh), who are called 
(yuktdh) united (J.e. with the object of contemplation), and (2) those 
whose inner sense is no longer fixed, and who are called disunited ( viyitlc - 
tah ). 119 Of those the first class, who are called ‘ united,’ fix their minds 
with reverence on the thing which is to be the object of intuition, and 
contemplate it intently. In this way knowledge arises in their souls 
regarding their own souls, and the souls of others. ‘ Intuition of soul,’ 
that is, a knowledge in which soul is the perceptible object of intuition. 
Now, although persons like ourselves have sometimes a knowledge of 
soul, yet from this knowledge being affected by ignorance, it has been 
said to be like what is unreal. ‘From a particular concentration of the 
soul and the mind;’ that is, from a particular conjunction of the soul 
and the mind which is effected by means of the virtue derived from 
yoga.” See also Aphorism xv. p. 390. 

At the conclusion of his remarks (Bibl. Ind. p. 408) on the third sort 
of true knowledge (referred to in p. 357, liibl. Inch), viz. recollection, 
the commentator remarks that the author of the aphorisms docs not 
make any separate mention of the fourth kind of knowlcge, viz. in- 
fallible intuition : 

118 The “ mind ” (mtmai) is regarded by the Indian philosophers as distinct from 
the soul, and as being merely an internal organ. 

119 This chi ' 8 is the more perfect of the t»o, as appears from the gloss of Jayani- 
rayana : again api viitshta-yoyaraUvdd viyuktah tty uchyate. 
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ix. 2, 6 Arsham jnunam sutra-kritd prithan na laksh itam \ 

yogi-pratyakshuntarhhuvitam ] padurtha-pradesakluje til prcikarane tad 
uktam | tad yathu. \ “ amnaya-vidhatrinum rishlndm atitunagata-rartta- 
tndneshv atindriyartkeshv artlieshu dharmadishu granthopaniladdheshu id 
hngudy-anapekshud utma-manasoh samyogdd dharma-viseshach cha pra- 
tibharn jndnam yad utpadyate tad arsham iti \ tach cha kaduchil lauhi' 
kundm api lharati yathu kanyakd vadati “ sco me bhrdtd gantu iti hri- 
dayam me kathayati ” iti | 

“Rishis’ ( Ctrsha ) knowledge,” he says, “is not separately defined 
by the author of the aphorisms, but is included in the intuition of 
yogins.™ But the following statement has been made (in reference to 
it) in the section on the categories: ‘Rishis’ ( drsha ) knowledge is 
that which, owing to a conjunction of the soul and the mind, inde- 
pendent of inference, etc., and owing to a particular species of virtue, 
illuminates those rishis who have composed the record of the Yedas 
(■ umnuya-vidhutrinum ), in reference to such matters, whether past, 
future, or present, as are beyond the reach of the senses, or in refer- 
ence. to matters of duty, etc., recorded in books,’ etc. And this sort of 
knowledge is also sometimes manifested by ordinary persons, as when a 
girl says, ‘ my heart tcdls mo that my brother will go to-morrow.’ ” 
See also Aphorism ix. 2, 13 (Bibl. Ind. pp. 414, 415). 

The Tarka-sangraha, another Yaiseshika work, also affirms the divine 
authorship of the Yeda in these words : nl Vdkyaiii dciridham laukikaih 
vaidikaiii cha \ vaidikam Israroktatviit sarvam era pramdnam Jauhkaiii tu 
uptoktam pramunam anyad apramdnam | “Sentences are of two kinds, 
Vedic and secular. Vedic sentences, from being uttered by I.-vara, are 
all proof [or authoritative]. Of secular sentences, those only which 
arc uttered by competent persons (dpta) arc proof; the rest are not 
proof.” 

In this text, the authority of the Yeda is founded on its being uttered 
by Isvara ; and this characteristic is regarded as limited to the Yeda. 

120 It had been already noticed by Professor Max Muller in the Journal of the 
German Orient. 4 Society, vii. p. 311, that “the VaKoshikas, like Kapila, include the 
intuition of enlightened rishis under the bead of prati/ahs/ia (intuition), and thus sepa- 
rate it decidedly from aitihya , ‘ tradition.’ ” He also quotes the commentator's 
remark about a similar intuition being discot urublu among oidinury persons, which be 
thinks is not “ without a certain irony.” 

121 See Dr. Bullantyne’s ed with Hindi and English Versions, p. 40 of the Sanskrit. 
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On the other hand, such secular works as proceed from competent 
persons ( Gpta ) are also declared to possess authority. Here, therefore, 
a distinction is drawn between the authority of the Veda and that of 
all other writings, however authoritative, inasmuch as the former was 
uttered by Isvara, while the latter have only been uttered by some 
competent person [iipta). But in the Xyiiya aphorism, ii. 68, quoted 
and commented upon above (p. 1 1 4), the authority of the Veda itself is 
made to rest on the authority of the wise, or competent persons (dj/ta), 
from whom it proceeded. 1 " In this aphori-m, therefore, either the word 
“fipta’’ must mean “Is vara,” or we must suppose a difference of view 
between the author of the aphorism on the one hand, and the writers 
of the Yai'Osliika aphorisms and the Tarka-sangruha on the other. 
We shall sec from the nest extract that the Kusumanjali coincides 
with the latter. 

I quote from the work just named (of which Udayana Acharya is the 
author), and its commentary, 123 some statements of the doctrine main- 
tained by the author regarding the origin and authority of the Veda. 
Mr. Cokbrookc (Misc-. Ess. i. 203, or p. 1GG of "Williams audXorgate’s ed.) 
speaks of this treatise as being accompanied by a commentary of Xurii- 
yana Tlrtha; but the one which is printed in the Calcutta edition, as 
well as in Professor Cowell’s, is by Haridfisa Bhattficharya. The object 
of the work is to prove the existence of a personal god (Isvara), in 
opposition to various other antagonistic theories. 

I. Kusumanjali, 2nd Stavaka, at the commencement : Anyatha ’pi 
piciralolut-Milhnnunii'ihtluijia-saiublurCid itidi iUya-riprotij/attih | Any at ha 
lit a rant rmu 'pi par aloka-uullui no - yu yfuhy -ana >h (hit nafn samhhaiati ydyd- 
deh 8iargo-Hulhanatra*ya rcda-yamyatiiit | nifya-nirdoshutayu cha reda- 
sya prdindnyam | tnahdjana-parigrahuch cha prunninytwja gtahuh iti 
veda-karanatayd na Hrara-siddhih j yogardhi-sainpddita-sdnajnya-Juipi- 

123 The following word; are put by the author of the Vishnu Parana (iii. eh. IS , 
AVilson, vul ill. p. 212) into the month of the duludvr who promulgated the liauddha 
and other lure.-ie- i\« lit/ uptn-vttldh nnbhaso iiipatnn/i ninhitnnnh | yuklinma 
lachanain grtthynni inni/n ' nynis cha Ihaiad-vnUuiih | “ Words o! the competent do 
not, great Asura;, fall from the sky. It is only words supported by reasons that 
should he admitted by me and others like yourselves.” 

123 This book ini. publi-dicd at the Sanskrit Piess, Calcutta, in the K'uka year. 17C9. 
A new edition was published by Professor Cowell in 18b 1, accompanied by an English 
translation. I have a\ ailed myself of this excellent version to correct a good many 
mistakes in my own 
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ludi-purrakah era rd redo ’stv ity atra aha \ “ pramdyuh paraiantratrdt 
sarga-pralajja-sanihhacdt | tad-anyasminn ariirdmd no, ridhdntara-mm- 
hhavah ’’ | S'ubdl prarnd raktri-yathartha-riikyurtha-dJii-rupa-guna-janyd 
■iti gunudhurataya lirara-siddhih | nan u sokartrike ’stn. yathdrtlia-rdk- 
ydrtlui-dhir gunah | ukartrike cha rede nirdoshatcam era prdmdnya-pra ■ 
yojakam astu malidjana-parigrahena cha p rd munya-grah a It ity ata Cilia | 
“sarga-pralaya-sambhurud" iti | pralayoffaram purra-tcda-nCtsad uttara- 
redasya katham prCuadnyam mahujana-parigrahmydpi tadd. abhdvut | 
sabdasya anityatiam utpanno ga-kdrah iti profit i-siddham | prard/tuviclt- 
chhed a- ro pa-nit y afraid api pralaya-sambharad ndsti iti bhdcoh | Kapila- 
dayah era sargadau purva- sargnbhyasta - yoga - jonya - dhannunubhai Cit 
s ii kih ut-krita-sohdurth a h karttdrah santu \ ity ata uba \ “ tad-anyas- 
rninn ’’ iti [ risra-ninddna-samartlmh aniuiddi-sakfi-saidpoaadh yadi 
sanajniis tadd Idgharud eka era tddrisah srikriyotdm | sa era hhagamn 
Jsrarah \ anitydsaem-n'shayaka-j/iunantli cha riicduah a a ndUi \ iti 
utidika-i yaralidra-vUopah \ iti na ridhCuitara-sambharah Iscarunangi- 
kartri-naye iti sishnh | 

“ The second objection is that [there is no proof of an I»vara], since 
the means of attaining paradise can be practised independently of any 
such Being. That is to say, the celebration of sacrifices, etc., which 
are the instruments of obtaining paradise, can take place otherwise, i.e. 
even without an is vara (God). For the fact that sacrifices, etc., are the 
instruments of obtaining paradise is to be learned from the Ye da, while 
the authority of the Ycda rests upon its eternal faultlessness; and the 
[immemorial] admission of that authority results from its reception by 
illustrious men. Yow in this way there is no proof of the existence of 
a God to be derived from the idea that he is the cause of the Yeda. Or 
let it be supposed that the Yeda was preceded [composed] by Kapila 
and other sages, who by their wealth in devotion had acquired omni- 
science. 

‘‘ In answer to all this the author says : [verse] ‘Since truth depends 
on an external source, since creation and dissolution occur, and since 
there is no confidence in any other than God, therefore no other manner 
can be conceived [in which the Yeda originated, except from God].’ 
[Comment] Yerbal truth [or authoritativcncss] is derived from the 
attribute, possessed by its promulgator, of comprehending the true 
sense of words \_i.e. in order to constitute the Veda an authoritative 

9 
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rule of duty, it must have proceeded from an intelligent being who 
understood the sense of what he uttered] ; and since God is the sub- 
stratum of this attribute [of intelligence], there is proof of his existence. 

“But it may be said that if the Yeda had a maker, then, indeed, 
such comprehension of the true sense of words as you insist upon may 
be a quality belonging to him ; but if the Veda had no maker, let it be 
its faultlessness which imparts to it its authority, while the [imme- 
morial] admission of that authority results from its reception by illus- 
trious men. 

“ In answer to this the author says: ‘Since creation and dissolu- 
tion occur.’ Since the previous Veda [the one which existed during 
the former mundane period] perished after the dissolution of the uni- 
verse, how can the subsequent Veda [i.e. the one supposed by our 
opponents to have existed during the dissolution] bo authoritative, since 
there was not then even any reception of it by illustrious men [who 
also had all become extinct at the dissolution]. And further, the non- 
eternity of sound is proved by the conviction we have that letters such 
as G are produced, [and not eternal] : and even that eternity (or per- 
petuity) of the Veda which consists in unbroken continuity of tradition, 
docs not exi.-t, as there is probable proof of a dissolution. !2 ‘ But, again, 
it is urged that Kapila and other saints — who, from their perception of 
duty, springing from the practice of devotion during the former mun- 
dane period, had acquired an intuitive knowledge of every subject — 
may at the creation have been the authors of the Veda. This is an- 
swered in the words, ‘ since there is no confidence in any other but 
God.’ If persons capable of creating the universe and possessing the 
faculty of minuteness be omniscient, then, for the sake of simplicity, 
let one such person only be admitted, namely, the divine Isvara, 1J ' > 
And no confidence can be reposed in any person who is not eternal, and 
who is not possessed of a knowledge which extends to all objects. 
Thus the Yedic tradition disappears. And so ho concludes that no 
other manner [of the oiigination of the Veda] can be conceived [except 

121 The write r, on the cither side Sfem to reply to the Naii.q ika objection about 
the interruption of the tradition of the Veda through the di-Mdurmn of the unicorn’ 
by saying that the Veda was retained in the memory of Brahma or the Rishis during 
tile interval while the dissolution lasted See Kulliik.i on Menu, i. 23, above, p. 6; 
and the passage- of Kaivyut.i on the Mahalihushya, above, p %, 

125 “Tlie law of parsimony bids us assume only one such,’’ etc.— Covrell. 
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from Isvara] ; that is, in the system of those who deny an Isvara [no 
way is pointed out].” 

II. Kusumanjali, iii. 16. — “JVa pramtinam anuptoktir nadrishte kvachid 
uptatd | adrisya-drishtau sarvajno no, cha nitydgamah kshamah ” j ayaiii hi 
mrva-kartritcalhdvdcedakah sahdah andptoktas ched na pramutiam \ ap- 
toktas ched etad-artha-gochara-jnanavato nitya-sarca-vishayaka-jnunavat- 
tvam indriyady-abhacCd I agamasya cha nityatvaih diishitam eva prag iti 
veda-karo nityah sarvajnah siddhyati | 

[Verse] “ The word of an incompetent person is not authoritative ; 
nor can there be any competency in regard to a thing unseen [by the 
speaker]. To perceive invisible things, a person must be omniscient; 
and an eternal scripture is impossible. [Comment] This [supposed] 
scriptural testimony, denying the fact of there being a creator of all 
things, if uttered by an incompetent person, would be no proof. If it 
was uttered by a competent person, then the person who possessed an 
acquaintance with this circumstance [that there was no creator] would 
be master of a knowledge which was eternal, and universal in its range, 
since ho would not be limited by any bodily organs. And we have 
previously disproved the eternity of any scripture (see the first extract 
from the Kusumanjali, above). Consequently an omniscient and eternal 
author of the Veda is established.” 

III. Kusumanjali, v. 1 . — u ECtryyCujoja)>a-dhrity<ldeh padid pratyaya- 
tahsruteh | r Cikydt sankhya-ciseshuch cha biidhyo riscavid avyayah'' | . . . 
Pratyayatah prumiinyut | reda-janya-jnCniaiii knrana-gvna-janyam pra- 
mutcut \ prof yakshudi-pramd -rat | srutcr ceded | ccdah paurmheyo ceda- 
tcud uyurveda-rat | kinrha xedah paurwJteyo vakyatvad bhCiratudi-rat | 
veda-vukyCtni paurushryiuji cakyati ad atinad- n d i- ra kya-vat | 

[Verse] “ An omniscient and indestructible Being is to be proved 
from [the existence of] effects, from the conjunction of [atoms], from 
the support [of the earth in the sky], etc., from ordinary usages, from 
belief [in revelation], from the Veda, from sentences, and from parti- 
cular numbers.” 

The following is so much of the comment as refers to the words 
pratyaya, sruti, and idly a : “From belief, i.c. from authoritativeness. 
The knowledge derived from the Veda is derived from the attributes of 
its Cause; since it is true knowledge, like the true knowledge derived 
from perception. From the sruti, i.e. the Veda. The Veda is [shewn 
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to . be] derived from a person, by its having the characters of a Yeda, 
like the Ayur-veda. It is also [shewn to be] derived from a person, 
by having the character of sentences, like the Mahabhurata. The 
words of the Yeda are [shewn to be] derived from a person, by their 
having the character of sentences, like the sentences of persons such as 
ourselves.” 

I\ . Kusumanjali, v. 16. — “Syam ” “ abhuvaui ” “ bhavishyiuni ” ’tyadau 
sankhyd pravaktri-gu | samukhyu 'pi cha sukhCaiuih nudya-pniiuchuitud 
rite | Vaidikottama-purushena s ca tantroehchdrayitu h .sankhyu tacky a ] 
'‘tad aihkata eko 'kina lultii syiii/i” ityddi-bahusliii uttama-pufusha-sru- 
teh \ sonkkya-padurtham anyani aha “ samukhyu ” ityudi | sarcdsdilt 
sulhunatii la Xu t ha kit -Xd / a pahuh/dh samukliyuh sanjnu-aseshah sru- 
yantc j te cha na adhyayana-mutra-nibandhaauh \ adhyetrinuui dnuntydt | 
adav anyair api tad-adhyayanat | tasmud atlndr iyd rtha-darti blutgavuu 
eva Iscarah kuninikah sarynduc as mad-ady-ad rich fair i.skta-hd thahadi- 
sarlra-iisesham adhishthiiya yuiit silkhuni uktavuiiis taiyah sukhdyus tan- 
narnnil vyapadesah iti siddhaui Ikara-uiananam moksha-Jutuh j 

[Yerse ] “ In the phrases ‘ let me be,’ ‘I was,’ ‘ I shall be,’ [which 
occur in the Yeda], personal designations have reference to a speaker; 
and the names of the Sakhas could only have been derived from a 
primeval utterance. [Comment] The first person (I), when it occurs 
in the Yeda, must be employed to denote a self-dependent utterer. 
iXow there are many instances there of such a use of the first person, 
as in the words, ‘ It reflected, I am one, let mo become many.’ The 
author then specifies another signification of the term sankhyu in the 
clause, ‘ and the designations,’ etc. For all the S'akhua of the Yeda tradi- 
tionally bear the names, the special names, of Kathaka, Kfdapaka, etc. 
And these names cannot be connected with the mere study [of these S'ak- 
has by Katha, Kalapa, etc.] from the infinite multitude of students, since 
they must have been studied before by others besides the persons just 
mentioned. "Wherefore the particular S'aklias which 14 vara, the be- 
holder of objects beyond the reach of the senses, the companionate 
Lord, himself uttered at the beginning of the creation, when ho assumed 
the bodies of Katha, etc., which were drawn on by the destiny (adrislita) 
of beings like ourselves — these S'aklias, I say, were designated by the 
names of the particular sages [in whoso persons they were promul- 
gated]. And so it is proved that the contemplation of Isvura is the 
cause of final liberation.’’ 
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I am unable to say if the ancient doctrine of the Nyaya was theistic, 
as that of the Yaiseshika Sutras (at least as interpreted by Sankara 
Misra) appears to be, and as that of the Kusumanjali, the Tarka-san- 
graha, 1 - 6 and the Siddhanta Muktavali undoubtedly is (p. 6 of Dr. Bal- 
lantyne’s ed., or p. 12 of his “ Christianity contrasted with Hindu Phi- 
losophy,” and p. 13 of Dr. Eder’s Bhasha-paricliehheda, in Bibl. Ind.). 
The remarks of Dr. Bber on the subject, in pp. xv., xvi., of the intro- 
duction to the last named work, may be consulted. The subject is also 
discussed by Professor Baneijea in his work on Hindu philosophy, pp. 
144-153. The solution of the question may depend much on the inter- 
pretation to be given to the aphorisms of Gotama, 1 9-2 1 of the fourth 
book. 

III. The Sdnkhya. — The opinions of the author of the Sankhya aphor- 
isms in regard to the authority of the Veda and the principles on which 
that authority depends, are contained in the 45th to the 51st aphorisms 
of the Fifth Book, which I extract with the comments of Vijnana 
Bhikshu : 127 

45. “ Xa nityatvam Tediinaiii kdryatva-sruteh ’’ j “ Sa tapo 'tapyata 
tasmat tapas tepuniit trayo redd ajdyanta'’ ity udi-sruter vedunuiii na 
nityatvam ity arthah j reda-nit yatd-vdkydni tha sajCitlyunupii rvl-praru- 
hunuchchluda-paruni \ Tarhi kirn jaaurusheyuh veduh \ na ity uha | 46. 
“ Xa paurusheyatvaiii tat-kartuh purushasya ahhdeCit ” | Isvara-pratishe- 
dud iti ieshah | sugumam \ aparah karttu hhavatv ity dkdnksMydm aha I 
47. “ Huktumuktayor ayogyatvut ” j Jlvan-mukta-dhurlno Yithnur visud- 
dha-sattvatayd n iratisa ya-sarrajn o ’ pi vita- rug at rut sahasra-sakha-reda- 
nirmunuyogyah | anmktas tv asarcajnatvud era ayogyah ity arthah \ nanv 
evam apaarusheyatrud nityatvam era dgatam | tatruha | 48. “ Xa apau- 
rusheyatrud nityatvam ankurudi-rat ” | Spashtam | nanv ankariidishr api 
kuryatrena ghatadi-vat purusheyatvam anumeyam \ tatruha \ 49. “Teshum 
api tad-yoge drishta-ludhudi-pmsaktih ” | Yat paurusheyam fach chha- 

126 Jniimdhikaranam iitmd \ sa driridho jJvdtma paramn tmii cha \ tatra Isvaraft 
sari'ajnah paramutnid eka era \ jivutmd prati sarlram bh in no i ibhur nityascha \ 

“ The substratum of knowledge is soul. It is of two kinds, the embodied soul, and the 
supreme soul. Of these the supreme soul is the omniscient Is'vara, one only. The 
embodied soul is distinct in each body, all-pervading, and eternal.” 

121 Compare Dr. Ballantyne’s translation of the Sankhya Aphorisms, books v and 
vi., published at Mirzapore in 1856, pp. 26 ff., as well as that which subsequmtly 
appeared in the Biblictheca Indica (in 1865), pp. 127 ff. 
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rira-janyam iti vydptir loke drishta tasyah badhudir evarn sati syad iti 
arthah \ nanv Adi-purushochcharitatvud Vedah api paurusheyuh eva ity 
aha \ 50. “ Tasmin adrishte’pi krita-buddhir upajuyate tat paurushe- 
yam ” | Drishte iva adrishte ’pi yasmin vastuni 'krita-buddhir buddhi- 
purvakatva - buddhir juyate tad eca paurusheyam iti vyavahriyate ity 
arthah | etad uktam bhavati I na purushochcharitatd-mdtrena paurushe- 
yatvaiii siasa-prasrasayoh sushupti-kdlinayoh paurusheyatva-vyavahdrd- 
bhdcdt kintu buddhi-purvakatvena | Vedas tu niMvasa-vad eva adrishta- 
vasud abuddhi-purvakah eva Svayambhuvah sakusdt svayam bhavanti \ ato 
na te paurusheyuh | tathd cha srutih “ tasyaitasya mahato bhutasya ni- 
svasitam etad yad rigvedo ity udir ” iti | nanv evam yathartha-vdkydrtha- 
jnunupurrakatvat suka - vakyasyeva vedanam api prumunyam na syut 
tatruha | 51. “Nija-sakly-abhvyakteh svatah prdmunyam ” | Vedunum 
niju svubhdviki yd yatlidrtha-jndna-janana-saktis tasyah mantruyurvedu- 
duv alhivyakter upalambhud akhila-veddnum eva svatah eva prumunyam 
siddhyati na vaktri-yathdrtha-jndna-mulakatvudind ity arthah \ tathd 
cha Nyuya-sutrani | “mautruyiirvcdo-prunidnya-vach cha tat-prdmdnyam" 
iti \ 

“ Sutra 45. ‘Eternity cannot be predicated of the Vedas, since 
various texts in these books themselves declare them to have been pro- 
duced.’ The sense is this, that the Vedas are proved not to be eternal 
by such texts as the following: ‘ He performed austerity ; from him, 
when he had thus performed austerity, the three Vedas were produced.’ 
[See above, p. 4.] Those other texts which assert the eternity [or 
perpetuity] of the Vedas refer merely to the unbroken continuity of 
the stream of homogeneous succession [or tradition]. Arc the Vedas, 
then, derived from any personal author? ‘ No,’ he replies in Sutra 4(i. 

‘ The Vedas are not derived from any personal author ( paurusheya \ 
since there is no person to make them.’ TVe must supply the words, 

‘ since an Isvara (God) is domed. ’ The sense is easy. In answer to 
the supposition that there may be some other maker, he remarks, 
Sutra 47, ‘ No; for there could be no fit maker, either liberated or un- 
liberated.’ Vishnu, the chief of all those beings who are liberated even 
while they live, 128 although, from the pure goodness of his nature, he is 
possessed of perfect omniscience, would, owing to his impassiveness, bo 
unfit to compose the Veda consisting of a thousand sakhas (branches), 
128 See Colebrooke’s Essays, i. 3Gt>, or p. 241 of Williams and Norgate's ed. 
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while any unliberated person would be unfit for the task from want of 
omniscience. (See Sankara’s comment on Brahma Sutras i. 1, 3 ; above, 
p. 106.) But does not, then, the eternity of the Vedas follow from 
their having no personal author ? He replies (48), 1 Their eternity does 
not result from their having no personal author, as in the case of sprouts, 
etc.’ This is clear. But is it not to be inferred that sprouts, etc., since 
they are products, have, like jars, etc., some personal maker? He re- 
plies (49), ‘ If such a supposition be applied to these (sprouts, etc.) it 
must there also be exposed to the objection that it is contrary to what 
we see, etc.’ Vhatever is derived from a personal author is produced 
from a body ; this is a rule which is seen to hold invariably. But if 
we assert that sprouts are derived from a personal author, we contra- 
dict the rule in question, [since they evidently did not spring from any 
embodied person].’ But arc not the Vedas, too, derived from a person, 
seeing that they were uttered by the primeval Purusha ? He answers 
(50), ‘ That object only (even though it be an invisible one), which its 
maker is conscious of having made, can be said to be derived from [or 
made by] such a person.’ It is ouly those objects, be they seen or un- 
seen, in regard to which a consciousness of design arises, that are ordi- 
narily spoken of as made by a person. The sense is, that it is not mere 
utterance by a person which constitutes formation by that person (since 
we do not ordinarily speak of the inspirations and expirations of any 
person during the time of sleep, as being formed by that person), but 
only utterance with conscious design. But the Vedas proceed of their 
own accord from Svayambhu (the self-existent), like an expiration, by 
the force of adrixhta ^destiny), without any consciousness on his part. 
Hence they arc not formed by any person. Thus the Veda says, ‘ This 
Itig-veda, etc., is the breath of this great Being, etc.’ [See above, 
p. 8.] But will not the Vedas, also, be in this way destitute of au- 
thority, like the chatter of a parrot, since they did not result from any 
knowledge of the correct meaning of the words of which they are made 
up ? In reference to this, he says (51), ‘The Vedas have a self-proving 
authority, since they reveal their own inherent power.’ The self- 
evidencing authority of the entire Vedas is established by the per- 
ception of a manifestation in certaiu portions of them, viz. in the for- 
mulas and the Ayur-vcda, etc., of that inherent power which they (the 
Vedas) possess of generating correct knowledge, and does not depend on 
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its being shown that they (the Yedas) are founded on correct knowledge 
in their utterer, 120 or on any other ground of that sort. And to this 
effect is the N\ aya Sutra, that ‘their authority is like the authority of 
the formulas and the Ayur-veda.’ (See above, p. 114.) 

In reference to the 46th Sutra I add here the 98th aphorism of the 
1st book, with the remarks by which it is introduced and followed : 

JYariH diet sudd mmjnt'h isiaro ndsti tarhi veduiita-inahunlkyurtliasya 
v irckosga vpudese ’ndha - priftt/npariisanlaya apramiinyam pram jgeta | 
tottra uht | 98. Siddha-rfipa-boddbritriid lukyurtbopadcsuh \ Uiranga- 
garbltudhulM siddho-riipdndi/t 130 yathurtltOrthuxya boddhritvut tod-cal- 
trikntjun t-dadi - jjrdnidnyeiia iivudhritach chi esjiiiih lukyiirthopadesiih 
pramunam iti seshah 

“But may it not be said that if there be no eternally omniscient 
lsvara, the charge of want of authority will attach to the inculcation 
of discriminative knowledge which is the subject of the great texts of 
the Upanishads, from the doubt lest these texts may have been handed 
down by a blind tradition. To this he replies : 86. ‘From the fact that 
beings perfect in their nature understood them, it results that we have 
an (authoritative) inculcation of the sense.’ As Iliranyagarblia (Brah- 
ma) and other beings who were perfect in their nature understood the 
true sense, and are ascertained to have done so by the authoritativeness 
of the Ayur-veda, etc., which they uttered, their inculcation of the 
sense of the texts is authority; — such is the complete meaning of the 
aphorism.” 

In the 57th and following Sutras of the fifth book, Kapila denies 
that sound has the character of sphota, or that letters are eternal : 

57. “ Pratity-apratitibhjuiii na sphotCitmakah sabduh ” | Pratgeka- 
varncbhjo ’tinktaih kalasah ityadi-rupam akhandam eka-padam sphota h 
iti yogair abhgvpagamyate | kmnbu-gruddy-arayarebhjo’tirikto ghatndg- 
aiayavlva ( sa cha sabda-risesho padiikhyo ’ rtha-sphutikarandt sphotah itg 
uchijate \ sa soldo ’prdmunikah \ kutah | “ praf.lt g-aprat'it ibhy dm ” | sa 
sabdah kirn pratiyate na vd \ udge ycna varna-samudngena ibiupurcl- 

128 This directly contradicts the doctrine enunciated in the Vais'eshika Sutras and 
the Kusumanjali. See above, pp. 121, 123, and 129 f. 

130 This is a various reading given by Dr. Hall in the appendix to his edition of 
the Sunkhya-pravachana-bhushya ; and I have adopted it in preference to siihlha- 
rupasya which he gives in his text, as the former seems to afford a better sense. 
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risesha-iisishtena so ’bhivyajyate tasya era artha-pratyuyakatrani astu | 
him antargadn nu tena j antye tv ajmjta-sphotasya nasty artha-pratyuyuna- 
iaktir iti rynr/hu sphota-kolpana ity arthah | Purvaiii redunum nitya- 
tvam pratisluddham | idaniffi rarna - nityatvam api pratishcdati | 58. 
“Kit salda-nilyatvam ku ryatu-prafjteh ” | So era ayaiii ga-kdrali ityiidi- 
pratyahhijnd - bolad rarna- nityatraiii na yuktiun | v.tpunno' ga-kdrah 
ityudi-protyvyma an ity at: a -s iddher ity arthah | pratyahh jnd taj-jdti- 
yota-eishayini [ anyathu ghutdder aj)i praiyobhijnuynli nityatupnfter iti \ 
sonkate I 59. “Purra-siddha-sattraxya abhin/aktir dlpeneut yhntasya” | 
Kami puna-siddhii-sattukasyaira iabdasya dhcany-iidibhir yd ’bhiryoktis 
tan-mCitram utpattih pratitcr rishayah | abhinyaktau drishtanto dlpnma 
glwtasya iti | Pariharuti [ 60. “Sa t-kd ryya-s id dhft n fas chet siddha-sudha- 
nam” j Abhii yakiir yady andyatuvusthd -tyugena rarttanuhidrasthii- 
Jdlltah ity mhyate tada sat-kuryya-siddhuntah | tudrisa-nityatraiii cha 
sarca-kdrydiidm aa iti siddha-sudlianam ity arthah ( yadi cha rarttamu- 
natayd satah era jn dna-mdtra-ro p in y abhii yaktir uchyate tudu gliatudl- 
num api nityatvGputtir ityudi \ 

“ ' Sound has not the character of sphota, from the dilemma that the 
latter must be either apparent or not apparent.' A modification of sound 
called sphota, single, indivisible, distinct from individual letters, exist- 
ing in the form of words like kalaia (jar), distinguished also from parts 
of words like kambu-grira (striped- neck) and forming a whole like the 
word ghat a (jar), is assumed by the Yogas. And this species of sound 
called a word ( pada ) is designated sphota from its manifesting a mean- 
ing. But the existence of this form of sound is destitute of proof. 
"Why ? ‘ From the dilemma that it must be either apparent or not ap- 
parent.’ Does this form of sound appear or not ? If it appears, then 
let the power of disclosing a meaning [which is ascribed by our op- 
ponents to sphotti] be regarded as belonging to that collection of letters, 
arranged in a particular order, by which the supposed sphota is mani- 
fested. What necessity is there then for that superfluous sphota : If, on 
the contrary, it does not appear, then that unknown sphota can have no 
power of disclosing a meaning, and consequently it is useless to suppose 
that any such thing as sphota exists. 

“The eternity of the Yedas has been already denied. He now denies 
the eternity of letters also. 58. ‘ Sound is not eternal, since it is clear 
that it is a production.’ The meaning is, that it is not reasonable to 
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infer on the strength of the recognition of the letter G as the same 
that we knew before (see Allmansa Aphorisms i. 13 ; above, p. 74), 
that letters are eternal ; since it is clear that G and other letters are 
produced, and therefore cannot be eternal. The recognition of these 
letters has reference to their being of the same species as we have per- 
ceived before ; since otherwise we are landed in the absurdity that, 
because we recognize a jar or any other such object to be the same, it 
must therefore be eternal. 

“He expresses a doubt: 59. ‘ What we hear may be merely the 
manifestation of a previously existing thing, as a jar is manifested (not 
created) by the light of a lamp.’ (See Hlmansa Aphorisms i. 12, 13 ; 
above, p. 74.) Is it not the fact that it is merely the manifestation of 
previously existing language by sounds, etc., which we perceive as 
originating ? An illustration of such manifestation is that of a jar by 
means of a lamp. 

“ He repels this doubt : GO. ‘ If the axiom that an effect exists in its 
cause bo here intended, this is merely proving what is already admitted.’ 
If by manifestation is meant the relinquishment by any substance of its 
past (?) condition, and the attainment of its present state, then we have 
merely the recognized principle of an effect virtually existing in its 
cause (see Sankhya Karika Aph. ix.) ; and as such eternity is truly 
predicable of all effects whatever, it is proving a thing already proved 
to assert it here. If, on the other hand, by manifestation bo merely 
meant the perception of a thing actually existing, then we shall be in- 
volved in the absurdity of admitting that jars, etc., also are eternal, etc.” 


Sect. X. — On the me which the avthors of the different Darsanns make 
of Vedic texts, and the mode of interpretation which they adopt. 

I have already (in p. 107; touched on the mode of interpretation ap- 
plied by the author of the Brahma Sutras, or his commentator Sankara 
Aehaiwya, to the Vedic texts, derived chiefly from the Iiialunanas and 
Upanishads, on which the Yedantic doctrines are based, or by which they 
are defended, or with which, at least, they are asserted to be consistent. 
It v ill, however, be interesting to enquire a little more in detail into the 
extent to which the Indian scriptures are appealed to, and the manner 
in which they are treated by the authors or expounders of the different 
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Darsanas. The object proposed by the Purva-mlmansa is an enquiry 
into duty ( dharma-jjnasa — Aph. i.). Duty is defined as something en- 
joined by the Yeda ( chodana-lakshano ’rtho dhannah — Aph. ii.) ; and 
which cannot be ascertained to be duty except through such injunc- 
tion. 131 The first six lectures of the Mlmansa, according to Mr. Cole- 
brooke, “ treat of positive injunction ; ” the remaining six concern “ in- 
direct command.” “The authority of enjoined duty is the topic of the 
first lecture : its differences and varieties, its parts, .... and the pur- 
pose of performance, are successively considered in the three next. . . . 
The order of performance occupies the fifth lecture ; and qualification 
for its performance is treated in the sixth. The subject of indirect 
precept is opened in the seventh lecture generally, and in the eighth 
particularly. Inferable changes, adapting to the variation or copy 
what was designed for the type or model, are discussed in the ninth, 
and bars or exceptions in the tenth. Concurrent efficacy is considered 
in the eleventh lecture; and co-ordinate effect in the twelfth.” . . . . 
“ Other matters are introduced by the way, being suggested by the 
main topic or its exceptions” (Mise. Essays, i. 304 f.). It appears, 
therefore, that the general aim of the I’Cirva-mlmansa is (1) to prove 
the authority of the Yeda, and then to (2) deduce from it the duties, 
whether enjoined directly or indirectly, which are to be performed, the 
manner ■and conditions of their performance, and their results. It is 
also termed the Karma-mimansa, “as relating to works or religious ob- 
servances to be undertaken for specific ends” (Colebroolce, i. 290, 325). 

The Brahma-mimansa, or Yedanta, is, according to the same author, 
the complement of the Karma-mimansa, and “is termed uttura, later, 
contrasted with puna, prior, being the investigation of proof dedueiblo 
from the V edas in regard to theology, as the other is in regard to teorhs 
and their merit. The two together, then, comprise the complete system 
of interpretation of the precepts and doctrine of the V edas, both prac- 
tical and theological. They are parts of one whole. The later Mlmansa 
is supplementary to the prior, and is expressly affirmed to be so : but 
differing on many important points, though agreeing on others, they 
are essentially distinct in a religious as well as a philosophical view ’ 
(Misc. Ess. i. 325). In fact the Brahma-mimansa proceeds upon a de- 
preciation of the value of the objects aimed at by the Karma-mimansa, 
131 See Ballantyne’s Ml mans. i aphorisms, p. 7. 
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since the rewards which the latter holds out even in a future state are 
hut of temporary duration ; and according to Sankara it is not even 
necessary that the seeker after a knowledge of Brahma should first 
have studied the Karma-mlmansa before he conceives the desire to 
enter upon the higher enquiry (iianv iha kannrivobodhfinantaryyoiit rise- 
& hah | no \ dh arm a - jja Ctsiiyu h pray apy adluta-vedun ta-sya Brahma-jjtia- 
sopapattih). (Sankara on Brahma Sutra, i. 1, 1, p. 25 of Bibl. Ind.) 
This is distinctly expressed in the following passage, p. 28 : 

Tasmat him api raktaryam yad-anantvram Brahma-jijniisu upadisyate 
iti | vchyate | nityuaityo-vastn-rirekoh ihumvtrartha-phala-lhoga-viru- 
gah soma-damudi-siidhana-sompad mnmukshatiam cha [ teshu hi satsu 
pray api dhanna-jijnusuyuh urddhraiii iha sakyate Brahma jijnasayituiii 
junta w cha na viparyyaye | tasmad “ atha ” sabdena yatlidkta-iudhana- 
sampatty-Cmantanjynni vpadisyate | “ at ah” sabdo hetr-ortbah | yaamiid 
red ah era ognihotraditiCoii sreytis-mdhanunam anitya-philatniii darsnyati 
“tad yathu iha horma-chito lohah hhiyate ecani era amuttra punya-cliito 
lolcah hhiyate ” ity-udi | tathu Brahma-rijniinad api param puntshar- 
tliaiii darsayati Brahma-rid apnoti param ” ity-iidi | tasmad yathokta- 
sadhana-sampatty-OHantaram Brahnia-jijnilsn kartacya \ 

The author is explaining the word atha ‘ now,’ or ‘ next,’ with 
which the first Sutra begins; and is enquiring what it is that is re- 
ferred to as a preliminary to the enquiry regarding Brahma : “ What, 
then, are we to say that that is after which the desire to know Brahma 
is enjoined ? ’ The answer is, ‘ it is the discrimination between eternal 
and non-eternal substance, indifference to the enjoyment of rewards 
either in this world or the next, the acquisition of the means of tran- 
quillity and self-restraint, and the desire for final liberation. For if 
these requisites be present, a knowledge of Brahma can he desired, and 
Brahma can be known, even before, as well as after, an enquiry has 
been instituted into duty. But the converse does not hold good ( i.e . 
without the requisites referred to, though a man may have a know- 
ledge of duty, i.e. of ceremonial observances, he possesses no prepara- 
tion for desiring to know Brahma). lienee by the word atha it is 
enjoined that the desire in question should follow the possession of 
those requisites.’ The next word atah, ‘hence,’ denotes the reason. 
Because the Yeda itself, — by employing such words as these, ‘ Where- 
fore just as in this life the world which has been gained by works 



OF THE VEDAS, HELD BY INDIAH AUTHORS. 


141 


perishes, so too in a future life the. world gained by merit perishes ’ — 
points out that the rewards of the agnihotra sacrifice and other in- 
struments of attaining happiness are but temporary. And by such 
texts as this, ‘ He who knows Brahma attains the highest exaltation,’ 
the Veda further shews that the highest end of man is acquired by the 
knowledge of Brahma. Hence the desire to know Brahma is to be 
entertained after the acquisition of the means which have been already 
referred to.’’ 

In the Afimansa Sutras, i. 1, 5, as we have seen above (p. 71), Biida- 
rayana, the reputed author of the Brahma Sutras, is referred to as con- 
curring in the doctrine there laid down. But in many parts of the 
Brahma Siitotas, the opinions of Jaimini are expressly controverted, both 
on grounds of reason and scripture, as at variance with those of Bada- 
riiyana. 132 

I adduce some instances of this difference of opinion between the 
two schools : 

AYe have seen above, p. 99, that according to the Brahma Sutras the 
gods possess the prerogative ( adhikura ) of acquiring divine science. 
This, however, is contested by Jaimini (see Brahma Sutras, i. 3, 31), 
who objects (1) that in that case (as all divine sciences possess the 
characteristic of being science) the gods would also have the prerogative 
of becoming adepts in the science called Aladhuvidya, etc., which would 
he absurd, because the sun (Aditya), being the virtual object of worship 
in the ritual conuected with that science, could not be worshipped by 
another sun, who, according to the supposition, would be one of the 
deities skilled in it, and one of the worshippers. Similar difficulties 
are furnished by other cases, as, for instance, that on the hypothesis 
referred to, the Yasus, Itudras, and three other classes of gods, would 
be at once the objects to be known and the knowers. In the next 
Sutra the further objection is made (2) that the celestial luminaries, 
commonly called gods, are in reality destitute of sensation and desire ; 
and on this ground also the prerogative in question is denied to the sup- 
posed deities. Badarayana replies in the 33rd Sutra (1) that although 

133 Dr. Balluntyne refer- to the Mlnmnsakas a- being the objectors nihulcil to by 
Sankara in hi- remarks which introduce and follow Brahma Sutra, i. 1, 4; hut as 
Jaimini is nut expres- lv mentioned there, I shall not quote this text in proof of me 
asset tion. See Balluut) tie's Aphorisms of the Vedanta, p. 12. 
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the gods cannot concern themselves with such branches of knowledge as 
the Hadhuvidya, with which they themselves are mixed up, yet they do 
possess the prerogative of acquiring pure divine science, as that depends 
on the desire and capacity for it, and the non-existence of any obstacle 
to its acquisition ( tathdpy asti hi suddheujam brahma-vidyaydiii sambhavo 
’rthitva-sumarthyupratishedhady-apelshatcdd adhikarasyd). An excep- 
tion in regard to a particular class of cases cannot, he urges, set aside a 
rule which otherwise holds good ; for if it did, the circumstance that 
the generality of men belonging to the three highest castes are excluded 
from the performance of particular rites, such as the Rajasuya, would 
have the effect of rendering them incapable of performing any sacrifice 
whatever. And he goes on to cite several Yedic texts which prove 
that the gods have both the capacity and the desire for divine know- 
ledge. Thus : Tad yo yo devdndm profyabndhyata sa eta tad abliavat 
tathii rUJitniiiit tathd manmhydndM | “ Whosoever, whether of gods, 
rishis, or men, perceived That, he became That.” Again : Te ha uchnr 
“ hanta tarn iitumnam anviehhdmo yam utmdnam anvishya sarvdn lokda 
dpnoti sandhis chi kdmdn ” iti \ Indro ha rai dcvdndm alhi procavrdja 
Tiroehono 'surdndm iti [ “ They said, ‘ come, we shall enquire after 
that Soul, after investigating which, one obtains all worlds, and all ob- 
jects of desire.’ Accordingly Indra among the gods, and Yirochana 
among the Asuras, set out ” (“ to go to Prajapati the bestower of divine 
knowledge,” according to Govinda Ananda). And in reply to the second 
objection, S'unkara maintains that the sun and other celestial luminaries 
are each of them embodied deities possessed of intelligence and power; 
an assertion which he proceeds to prove from texts both of the Yeda and 
the Srnriti. He then replies to a remark of the Mimansakas, referred to 
under Sutra 02, that allusions in the Yedic mantras and arthavadas illus- 
trative passages' cannot prove the corporcalitv of the gods, as these texts 
have another object in view : and his reply is that it is the evidence, 
or the want of evidence, derivable from any texts which occasions us to 
believe or disbelieve in the existence of anything ; and not the circum- 
stance that such a text was or was not primarily intended to prove that 
particular point. The Mlmansaka is represented as still unsatisfied : bu^ 
I need not carry my summary further than to say that Sankara concludes 
by pointing out that the precepts which enjoin the offerings to certain 
gods imply that these gods have a particular form which the wor- 
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shipper can contemplate ; and that in fact such contemplation is en- 
joined in the text, “ Let the worshipper when about to repeat the 
Vashatkara meditate on the deity to whom the oblation is presented” 

( yasyai devatuyai havir grihitam sydt tuiii dliyayed vashathirishyan). m 

In Brahma Sutras, iii. 4, 1, it is laid down as the principle of Bada- 
rayana that the knowledge of Soul, described in the TJpanishads, is the 
sole means of attaining the highest end of man, i.e. final liberation ; 
that it is not to be sought with a view to, and that its operation is 
altogether independent of, ceremonial observances ( atuh \ asmat vedanta- 
vihitad atma-jnanat svatanfrdt punishdrthah siddhyati iti Badardyanah 
deharyyo manyate ). This he proves by various texts ( ity-eram -jCdiyalcCi 
srutir vidyuyuh Icevaidydh purusliurtha ■ hctutraiii sruvayati ), such as 
Tarati solemn utma-rit \ sa yo ha vai tat param Brahma veda Brahma era 
lhavati | Brahma-rid dpnoti param | “He who knows soul overpasses 
grief” (Chhandogya TJp. see above, p. 33) ; “ He who knows that Brah- 
ma becomes Brahma ; ” “ He who knows Brahma obtains the highest 
(exaltation) ; ” etc. In the following Sutra (2) Jaimini is introduced 
as contesting this principle, and as affirming that the knowledge of soul 
is to be acquired with a view to the performance of ceremonial works. 
The Sutra in question, as explained by Sankara, means that “ as the 
fact that soul is an agent in works implies an ultimate regard to works, 
the knowledge of soul must also be connected with works by means of 
its object” ( [karttritrenn utmanah karma-seshatvdt tad-rijnCuuun apt . . . 
rifiliaya-drunna Icarma-samhtndlty mt iti). The same view is further 
stated in the following Sutras 3-7, where it is enforced by the example 
of sages who possessed the knowledge of Brahma and yet sacrificed 
(Sutra 3), by a text which conjoins knowledge and works (Sutra 5), by 
a second which intimates that a person who knows all the contents of 
the Yeda has a capacity for ceremonial rites i^Sutra 6), and by others (7). 
Sankara replies under Sutra 8 to the view set forth in Sutra 2, which he 
declares to be founded on a mistake, as “the soul which is proposed in 
the Upanishads as the object of knowledge is not the embodied soul, 
but the supreme Spirit, of which agency iu regard to rites is not pre- 
dicable. That knowledge, he affirms, does not promote, but on the 

133 The passage in which Sankara goes on to answer the objection that in eases 
like this the Itihusas anilPuranis afford no independent evidence, will be quoted 
below. 
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contrary, puts an end to all works ” (jia cha tad-vijnanam karmanum 
j)raiartfakam bha.vati pratyuta tat kanndny ucliclihinatti), and under Sutra 
16 he explains how this takes place, viz. by the fact that “ knowledge 
annihilates the illusory conceptions of work, worker, and reward, which 
are caused by ignorance, and are necessary conditions of capacity for 
ceremonial observances” (Api chi kannddhikura - hetoh kriyd.-kd.raka- 
phaht-luhhaninsi/a saiunstasya prapanchasya avidyu-kritasya vidyd-sdnu.tr- 
thyCd svarvpopa ma rthla m amamnti). To Sutra 3 Badarayana replies that 
the ceremonial practice of sages is the same whether they do or do not 
acquire knowledge with a view to works; to Sutra 5, by saying that in 
the text in question works and knowledge are not referable to one and 
the same person, but works to one and knowledge to another ; and to 
Sutra 6, by declaring that it is merely the reading of the Veda, and not a 
knowledge of all its contents that is referred to in the text in question. 
Another reason assigned in Sutra 17 to shew that divine knowledge is 
not dependent on, or subservient to works, is that ascetics who practise 
no Yedic ceremonies arc yet recognized in the Veda as competent to 
acquire it ( iirdhhvuret/isSH elm dsramnhu vidyd srinjate net cha tattra kar- 
laniigittcaih ndydydh upupad ijatc knrmdbhcudt | na hy agnihotfrCidlni vai- 
dikemi kunndni teshCiiii santi). In the following Sutra (18) Juimini is 
introduced as questioning the validity of this argument on the ground 
that the Yedic texts, which are adduced in support of it, merely allude to 
the existence of ascetics, and do not recognize such an order as consistent 
with Yedic usage, or that they have another object, or are ambiguous ; 
while another text actually reprehends the practice of asceticism. To 
this Badarayana rejoins in Sutra 19, that the texts in question prove 
the recognized existence of the ascetic order as much as that of any 
other ; and that the alleged ambiguity of one of the passages is removed 
by the consideration that as two of the three orders referred to, viz. 
those of the householder and brahmacharin, arc clearly indicated, the 
third can be no other than that of the ascetic. The subject is further 
pursued in the next Sutra 20, where the author and his commentator 
(who adduces additional texts) arrive at the conclusion that the prac- 
tice of asceticism is not only alluded to, but enjoined in the Yeda, and 
that consequently knowledge, as being inculcated on those who practise 
it, is altogether independent of works tturndt siddhd n nldhcaretasah 
usramdh siddham cha urddhraretassu vidhdnud vidydyCth Hdtanlryam}. 
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Again in Brahma Sutras, iv. 3, 7-14, the question is discussed whether 
the words sa etun Brahma gamayati, “ He conducts them to Brahman,” 
refer to the supreme Brahma, or to the created Brahma. Biidari 
(Sutra 7) holds that the latter is meant, whilst Juimini (in Sutra 12) 
maintains that the former is intended. The conclusion to which the 
commentator comes at the close of his remarks on Sutra 14 is that the 
view taken by Badari is right, whilst Jaimini’s opinion is merely ad- 
vanced to display his own ability ( tasmdt “ kdryi/am Bddarir ” ity esha 
eva pakshah sthitah \ “ param Jaiminir” Hi cha pakshdntara-pratipd- 
dana-mdttra-pradarsanam prajna-vikdsandya iti drashtavyam). 

Further, in Brahma Sutras, iv. 4, 10, it is stated to be the doctrine 
of Badari that the sage who has attained liberation no longer retains 
his body or bodily organs, but his mind ( manas ) alone, whilst in the 
following Sutra (11) it is declared to be Jaimini’s opinion that he re- 
tains his body and senses also. In the 12th Sutra it is laid down as 
the decision of Badarayana that either of the two supposed states may 
be assumed at will by the liberated spirit. 

Jaimini and his opinions are also mentioned in Brahma Sutras i. 2, 
28, and 31 ; i. 4, 18 ; and iv. 4, 5. 

I shall now adduce some illustrations of the claims which the 
founders of the other philosophical schools put forward on behalf of 
their own principles as being in conformity with the Yedas. I begin 
with a passage on this subject from Sankara’s note introductory to 
Brahma Sutras i. 1, 5.ff. : 

Brahma cha sarvajnaih sarvasakti jagad-utpatti-sthiti-nusa-karanam ity 
uktam | Sunkhyudayas tu parinishthitam vastu pranidndntara-gamyam eva 
iti manyamdnuh pradhunddlni kdrandntaruni anumimunds lat-paratayd 
eva vedunta-vdkydni yojayanti | sarveshv eva tu vedunta-vdkyeshu srishti- 
vishayeshu anumunena eva kuryyena kuranam hlakshayishitam | Pra- 
dhdna-purusha-samyoguh nitydnumeyuh iti Sunkhydh manyante \ Kuna- 
das tv etebhyah eva vukyebhyah Isvaram nimitta-kdranam anumimale 
aniimk cha samavdyi-kuranam | evamanye ’pi tdikikuh vukyubhusa-yukty- 
ulhdsui'ashtambhdh purva-paksha-vddinah iha uttishthante | tattra pada- 
vukya-pramu na-jnena dchdryyena vedunta-vakyanum Brahmdvagati-para- 
tva-pradarsandya vukyubhdsa-yukty-ubhdxa-pratipattayah purvapakshl- 
kritya nirukriyante \ tattra Sunkhydh pradhatuim triyunam achetanam 
jayatah kuranam iti manyamdndh dhur “ yuni vedunta-vdkydni sarvajna ~ 

10 
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sya sarvasakter Brahmano jagat-kdranatvani pratipudayanti ity avochas 
tdni pradhana-karana-pakshe ’pi yojayituih sahyante \ sarvasaktitvam 
tdvat pradhanasyapi sva-vikara-rishayam upapadyate \ evam sarvajna- 
tvam upapadyate \ katham \ yat tram jndnam manyase sa sattva-dharmah 
“ sattvdt sanjdyate jndnam” iti smriteh \ tena cha sattva-dharmena 
jndnena kdryya-karanavantah purushdh sarvajndh yoginah prasiddhah \ 
sattvasya la mratisayotkarshe sarvajnatvam prasiddham \ na cha kevalasya 
akaryya-kdranasya purushasya upalaMhi-mdttrasya sarva-jnatvam kin - 
chj-jnatvam vd kalpayitum sakyam | trigunatvdt tu pradhdnasya sarva- 
jndna-kdrana-bhutam sattvam pradhanavasthuyum api vidyate iti pradhfi- 
nasya achetanasya era satah sarvajnatvam upacharyyate vedunta-vdkyeshu \ 
avasyam cha tcayd ’ pi sarvajnam Brahma abhyupagachhatu sarva-jnana- 
saktimattvena era sarvajnatvam alhyupagantavyam \ na hi sarva-vishayam 
jndnam kurvad era Brahma varttate | tathd hi jndnasya nityatve jndna- 
kriydm prati svdtantryam hiyeta | atha anityaiii tad iti jndna-kriydydh 
uparame nparameta api Brahma | tadu sarva-jndna-saktimattvena era 
sarvajnatvam dpatati \ api cha prdg utpatteh sarva-kdraka-sunyam Brah- 
ma ishyate tvayd | na cha jnuna-sudhandndm sarirendriyudinum abhuve 
jndnotpattih kasyachid upapannd | api cha pradhdnasya anekutmakasya 
parindma-sambhavdt kuranatvopapattir mrid-udi-vat \ na asaihhatasya 
ekdtmakasya Brahmanah \ ity evam prupte idam sutram urabhyate \ 5. “Ik- 
shater na [ asabdarn” \ na Sunkhya-parikalpitam achetanam pradhunam ja- 
gatah kdranam sakyam veclanteshv dsrayitum | asabdarn hi tat \ katham 
asabdarn | “ ikshiteh” \ ikshitritva-sravanut kuranasya | katham j evam hi 
sruyate “Sad era saumya idam agre usld ekam era advitlyam ” ity upakra- 
mya“ tad aikshata ‘ bahu syum prajuyeya’ iti tat tejo ’srijata” iti \ tattra 
idam-sabda-vuchyaih nama-rupa-vydkritam jagat prdg utpatteh sad-ut- 
mand ’ vadhuryya tasya era prakritasya sach-chhabda-vdchyasya ikshana- 
purvakam tejah-prabhriteh srashtritvam darsayati | tathd cha anyatra 
“ dtmd rai idam ekah era agre dsit | na anyat kinchana mishat | sa aik- 
shata ‘lokdn nil srijai’ iti sa imdn lokdn asrijata” iti ikshd-purvikum era 
srishtim dchashte | .... ity-evam-ddiny api sarvajnesvara-kdrana-pardni 
vdkydny uddharttavydni [ yat tu uktam “ sattva-dharmena jndnena sar- 
vajnam pradhunam bhavishyati” iti tad na upapadyate | na hi pradhd- 
ndvasthdyum guna-sdmyat sattva-dharmo jndnam sambhavati \ nanu 
uktam “ sarva-jndna-saktimattvena sarvajnam bhavishyati ” iti tad api na 
upapadyate \ yadi yuna-sumye sati saltva-vyapusraydm jnuna-saktirn 
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i 'isritya sarvajnam pradhanam uchyeta kdmam rajas-tamo-ryapdsraydni 
api jnana-pratibandhaka-saktim asritya kinchij-jnatvam uchyeta | api cha 
na asakshikd sattva-vrittir jdndti na abhidhlyate | na cha achetanasya 
pradhanasya sdkshitvam asti \ tasmad anupannam pradhanasya sarvajna- 
tram [ yogindm iu chetanatvdt sarvotkarsha-nimittaiii sarvajnatvam upa- 
pannam ity anuddharanam | atha punah sdkshi-nimittam ikshitritratn 
pradhanasya kalpyeta yathd agni-nimittam ayah-pinduder dagdhritraiii 
tathd sati yan-nimittam ikshitritvam pradhanasya tad era sarvajnam mukh- 
yam Brahma jagatah karanam iti ryuktam ] yat punar aktain Brahmano 
’ pi na mulchyaiii sarrajnatram upapadyate nityajnuna-kriyatve jndna- 
kriydm prati svatantryusambhavud ity attra uchyate \ idaih tavad hhavCin 
prashtavyah u katham nitya-jndna-kriyatve sarrajnatva-hdnir” iti\yasya 
hi sarva-vishayavabhasana-kshamam jndnam nityam asti so ’sarvajnah iti 
vipratishiddham \ anityatve hi jndnasya kadiich] jdndti kadachid na jdndti 
ity asartajnatvam api sydt [ na asau jndna-nityatve dosho ’ sti \ jndna- 
nityatve jndna-vishayah srutantrya-ryapadeso na upapadyate iti chet \ 
na | pratataushna-prakO.se ’ pi savitari dahati prakasayati iti svdtantrya- 
■vyapadesa-darkanat \ nanu savitur dahya-prakdsya-samyoge sati dahati 
prakasayati iti vyapadesah sydt \ na tu Brahmanah prdg utpatter jnana- 
karma-samyogo' sti iti vishamo drishluntah | na | asaty api karmani savitd 
prakdsate iti karttritva-vyapadesa-darsanut | eram asaty api jndna-kar- 
mani Brahmanas “ tad aikshata ” iti karttritra-vyapadesopapatter na rai- 
shamyam \ karmdpekshdydm tu Brahmani ikshitritva-srutayah sutaram 
upapanndh \ kim punas tat karma yat prdg utpatter isvara-jndnasya 
vishayibhavafi iti | tattvdnyatvubhydm aninachaniye ndma-rupe aryd- 
krite vydchiklr shite iti briimah | yat-prasudad hi yogindm apy atitund- 
gata-vishayam pratyaksham jndnam ichhanti yoga-sustra-vidah kimu rak- 
tavyam tasya nitya-suddhasya isvarasya srishti-sthiti-saihhriti-vishayaiii 
nitya-jndnam bhavati iti | gad apy uktam prdg utpatter Brahmanah sari- 
rudi-sambandham antarena Ikshitritvam anupapannam iti najach chodyam 
avatarati savitri-prakasa-vad Brahmano jndna-svarupa-nityati ena jndna- 
sudhanupekshunupapatteh \ . . . . yad apy uktam “ pradhanasya anekdl- 
makatvdd mrid-udi-vat kuranatvopapattir na asamhatasya Brahmanah’'' 
iti tat pradhanasya asabdatvena era pratyuktam \ yathd tu tarkendpi Brah- 
manah eva kuranatcaih nirvodhum sakyate na pradhunddlnam tathd. pra- 
panchayishyate “ na vilakshanatvud asya" ity-evam-udind (Brahma Su- 
tras ii. 1, 4) | 
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Attra aha yad uktam “ na achetanam pradhanaih jagat-kdranam ikshi - 
tritva-sravandd ” iti tad anyathd 'py upapadyate \ aehetane ’pi chetana- 
vad upachdra-darsandt \ pratyusanna-putanataih kulasya dlakshya kulam 
pipatishati ity aehetane ’pi kule chetana-vad upacha.ro drishtas tad-cad ache- 
tane 'pi pradhane pratydsanna-sarge chetana-vad upachdro bhavishyati 
“tad aikshata" iti | yathu lake kaschich chetanah muted Ihuktvu. cha 
“ aparuhne grdmam rathena gamishgdmi” iti ikshitvd anantaraih tathaiva 
niyamena pravarttate tathd pradhunam api mahad-udy-ukarena niyamena 
pravarttate \ tasmuch chetana-vad upacharyyate \ kasmut punah kdranad 
vihdya mukhyam ikshitritvam. aupachdrikam kalpyate | “ tat tejah aik- 
shata " “ tdh apah aikshanta " iti cha achetanayor apy ap-tejasos chetana- 
vad upachdra-darsandt \ tasmdt sat-karttrikam api ikshanam aupachdri- 
kam iti gamyate upachura-prdye vachanud ity evam prupte idam sutram 
drabhyate | 6 . “Gaunas chet \ na \ utma-sabdut" | yad uktam pradhunam 
achetanam sach-chhabda-vdchyam tasminn aupachdriki ikshitir ap-tejasor 
iva iti tad asat | kasmut \ utma-sabdut \ “ sad eva saumya idam agre 
asid" ity upakramya “ tad aikshata tat tejo 'srijata " iti cha tejo ’ b-annd - 
ndm srishtim uktvu tad eva prakritaih sad ikshitri tuni cha tejo-'b-anndni 
devatd-sabdena pardmrisya dha “ su iyam devatu aikshata hanta aham 
imds tisro devatuh anena jivena utmand 'nupravisya nama-rupe vyukara- 
vdini ” iti | tattra yadi pradhunam achetanam guna-vrittyu ikshitri kal- 
pyeta tad eva prakritatvdt sd iyam devatu parumrisyeta \ na tadu devatu 
jivam utma-sabdena abhidadhyut | jivo hi ndma chetanah sarirudhyakshah 
prdndnum dhurayitd prasiddher nirvachandch cha \ sa katham achetanasya 
pradhanasya utmd bhavet | at mu hi ndma svarupam \ na achetanasya 
pradhdnasya chetano jivah svarupam bhavitum arhati \ attra tu che- 
tanam Brahma mukhyam ikshitri parigrihyate \ tasya jiva-vishayah 
dtma-sabda-prayogah upapadyate | tathu “ sa yah esho’nimu etaddt- 
myam idam sarvam tat satyaih sa utmd tat team asi S’vetaketo ” ity 
attra “ sa dtmu” iti prakritaih sad-animdnam dtmunam utma-sabdena 
upadisya “ tat team asi S'vetaketo" iti chetanasya Svetaketor utmatvena 
upadisati \ ap - tejasos tu vishayatvud achetanatvam ndma - riipa - vyd- 
karanudau cha prayojyatvena eva nirdesut | na cha alma - sabda - vat 
kinchid mukhyatve kuranam asti iti yuktam kiila-vad gaunatvam ikshi- 
tritrasya | tayor api cha sad-adhishthitatvupeksham eva ikshitritvam | 
satas tv utma-sabdud na gaunam ikshitritvam ity uktam \ atha uchyate \ 
aehetane 'pi pradhane bhavaty utma-sabdah J utmanah sarvurtha-kdr itvut | 
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yathd rujnah sarvurtha-kurini bhritye bhavaty Otma-sabdo “ mama utmu 
Bhadrasenah ” iti | pradhdnaih hi purushdtmano 131 bhogdparargau kurvad 
upakaroti rujnah ira bhrityah sandhi-cigrahudishu varttamunah | athava 
ekah era utma-saldas ehetandehetana-vishayo bhavishyati “ bhututmd ■” 
“ tndriyatma ” iti cha prayoga-darsanud yathu ekah era jyotih-saldah 
kratu-jealana-vishayah | tattra kutahetad utma-sabdudlkshiter agaunatvam 
ity attra uttaram pathati | 7. “ Tan-nishthasya mokshopadesat ” | na pra- 
dhanam achetanam utma-sabddlambanam bhavitum arhati “sa utmu” iti 
prakritam sad animunam uduya “tat tram asi S'retaketo ” iti ehetanasya 
S'vetaketor mokshayitacyasya tan-nishthum upadisya “ Achdryyavun pu- 
rusho reda tasya turad era ehiraiit yarad na rimokshye atha sampatsye” 
iti mokshopadesat | yadi hy achetanam pradhunaiii sach-chhalda-rachjaih 
“tad asi” iti gruhayed mumukshum ehetanam santam “ achetano ’si” 
iti tadd viparlta-rddi sustram purushasya anarthuya ity apramdnam 
sydt \ na tu nirdoshaiii sustram apramdnam kalpayitum yuktam \ yadi 
cha ajnasya sato mumnkshor achetanam anutmunam “ utmu ” ity upadiset 
pramuna-bhutaiii sustram sa sraddadhunatayu ’ndha-go-lCingula-nyuyena 
tad-utma-drishtiiii na parityajet tad-vyatiriktaih cha utmdnaih na prati- 
padyeta | tathd sati purushurthdd vihanyeta anartham cha richhet \ tas- 
mud yathd srargddy-arthino ’ gnihotrudi-sudhanam yathu-bhutam npadi- 
sati tathu mumnkshor api “ sa at mu \ tat team asi S'eetaketo” Hi 
yathd. - bhutam era utmdnam upadisati iti yuktam | eeaih cha sati 
tapta - parasu -grahana - nioksha -drishtuiitena satydbliisandhasya moksho- 
padesah upapadyate | . . . . tasmdd na sad - animany dtrna - sahda nya 
gaunatram | bhritye tu svumi - bhritya -bhedasya pratyakshatrnd upa- 
panno gaunah atma-sabdo “ mama utmu Bhadrasenah” iti j api cha 
keachid gaunah sabdo drishtah iti na etdcatd sabda - pramdnake 'rthe 
gaum katpand nyuyyu sareattra andsvusa- prasangdt | yat tu uktafn 
chdanuchetanayoh sddhdranah utma-sabduh kratujralanayor tea jyotih- 
sabiah iti | tad na | anckurthatrasya anydyyatedt | tasmdeh chetana 
vishayah era mukhyah utma-sabdas chctanatropachurud bhutudishu pra- 
yujyate. “bhfitdtmu” “ indriyutmd” iti cha | sudhdranatve ' py dtma- 
sabdasya na prakaranam upapadam id kinchid nischuyakam antarena an- 
yatara-erittitu nirdhurayituiii salyate I na cha atra aehetanasya nischu- 
yakam kinchit kuranam asti prakritam tu sad ikshitri sanmhitas cha 
chetanah S'vetaketuh \ na hi ehetanasya S'vetaketor aehetanah utmu sam- 
1,4 The edition printed in Bengali characters Kids purushasya utmannh. 
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lliarati ity avochdma \ tasmuch chetana-vishayah iha dtma-sabdah iti 
nischlyate | 

“ And it has been declared that Brahma, omniscient and omnipotent, 
is’ the cause of the creation, continuance, and destruction of the world. 
But the Sankhyas and others, holding that an ultimate ( parinhhthita ) 135 
substance is discoverable by other proofs, and inferring the existence of 
Pradhana or other causes, apply the texts of the TTpanishads as having 
reference to these. For (they assert that) all the texts of the TJpauishads 
which relate to the creation, design inferentially to indicate the cause by 
the effect. The Sankhyas think that the conjunctions of Pradhana and 
Purusha (Soul) are to be inferred as eternal. From the very same texts 
the followers of Kanada (the Vaiseshikas) deduce that 14 vara is the in- 
strumental cause and atoms the material cause 136 (of the world). So, too, 
other rationalizing objectors rise up who rely on fallacies founded on texts 
or reasoning. Here then our teacher ( uchuryya ), who understood both 
words and sentences and evidence, with the view of pointing out that 
the texts of the TTpanishads hare for their object the revelation of 
Brahma, first puts forward and then refutes the fallacies founded by 
those persons on texts or reasoning. The Sankhyas regarding Pradhana, 
consisting of the three qualities {gunas, viz. sattva, rajas, and tamas, or 
“ Goodness,” “Passion,” and “Darkness”), and inanimate, as the cause 
of the world, tell us : (a) ‘ Those texts in the TTpanishads which, as you 
say, declare that an omniscient and omnipotent Brahma is the cause of 
Ihe world, can be applied to support the view that Pradhana is the 
cause. For omnipotence in regard to its own developments is properly 
predicable of Pradhana also ; and omniscience too may be rightly 
ascribed to it. You will ask, how ? We answer (i), What you call know- 
ledge is a characteristic of ‘ Goodness’ {sattva), according to the text of 
the Smriti, ‘From Goodness springs knowledge.’ And (c) through this 
knowledge, which is a characteristic of Goodness, Yogins, who are men 

1,5 Compare Sankhya Sutras, i. 69 : pdramparyye ’py ekatra pariniihtha, etc., 
which Dr. Ballantyne renders, “ Even if there be a succession, there is a halt (pen- 
tashtha) at some one point,” etc. 

136 The phrase so translated is samavayi-kurariam. The word samara y a is rendered 
by Dr. Ballantyne, in his translation of the Bhashaparichheda (published January, 
1851), p. 22, by “intimate relation” (the same phrase as Dr. Roer had previously 
employed in 1850); and in the translation of the Tarka-sangraha (published in 
September of the same year), pp. 2 and 4, by “ co-inherence.” 
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with bodily organs, 137 are reputed to be omniscient; for owing to the 
transcendent excellence of Goodness its omniscience is matter of notoriety. 
Nor it is only of a person ( purusha ) whose essence is mere perception, 
and who is devoid of corporeal organs, that either omniscience or partial 
knowledge can be predicated : but from Pradhana being composed of 
the three qualities, Goodness, which is the cause of omniscience, belongs 
to it too in the condition of Pradhana. And so in the texts of the Upa- 
nishads omniscience is figuratively ascribed to it, although it is uncon- 
scious. And (d ) you also, who recognize an omniscient Brahma, must 
of necessity acknowledge that His omniscience consists in His possessing 
the power of omniscience. For He does not continually exercise know- 
ledge in regard to all objects. For ( e ) if His knowledge were continual. 
His self-dependence (or voluntary action) in reference to the act of know- 
ledge would be lost. But if knowledge be not continual, then when 
the act of knowledge ceases Brahma must cease (to know). And so 
omniscience results from the possession of the power of omniscience. 
Further (/) you, too, hold that before the creation Brahma was devoid 
of any impulse to action. Nor can knowledge be conceived to arise in 
anyone who has no bodily organs or other instruments of knowdedge. 
Moreover (y) causality can properly be ascribed to Pradhana (as it can 
to earth, etc.) owing to the variety in its nature, 139 and the consequent 
possibility of its development, but not to Brahma whose essence is simple 
and uniform.’ These arguments having been urged, the following Sutra 
is introduced : 5. ‘No; for in consequence of the word ‘beholding’ being 
employed, your view is contrary to the Veda.’ («) The unconscious Pra- 
dhana, imagined by the Sankhyas as the cause of the world, can find no 
support in the Fpanishads. For it is unscriptural. How so ? From its 
beholding, i.e. because the act of ‘beholding’ (or ‘reflecting’) is in scrip- 
ture ascribed to the cause. How? Because the Yeda contains a text which 
begins thus : ‘ This, o fair youth, was in the beginning’ ‘ Existent, one 
without a second’ (Chh. P~p. vi. 2, 1); and proceeds: ‘ It beheld, let 

117 The epithet kun/ya-karnnavuntah is rendered dehendriya-yulta in the Bengali 
translation of S’ankara’s comment, which forms part of the edition of the S’irlraka- 
sutras, with comment and gloss, published at Calcutta in 1784 of the S'aka era. This 
translation is useful for ascertaining the general sense, hut it does not explain all the 
difficult phiasts which occur in the original. 

13s The meaning of this is that Pradhana, as cause, possesses in its nature a variety 
corresponding to that exhibited hv the different kinds of objects which constitute the 
visible creation ; whilst Brahma i- one and uniform 
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me multiply, and be propagated.’ ‘It created light’ (3). By these 
words the scripture, having first determined that the world, denoted by 
the word ‘ this ’ and now developed as Name and Form, subsisted be- 
fore the creation in the form of the ‘ Existent,’ then goes on to shew 
that this very subject of the text, denoted by the word ‘ Existent,’ 
became, after ‘beholding,’ the creator of light and other objects. And 
accordingly another text (Ait. Up. i. 1) declares in the following words 
that the creation was preceded by ‘ beholding : ’ ‘ This was in the be- 
ginning Soul, one only : there was nothing else which saw. 133 It be- 
held, Let me create worlds ; it created these worlds.’ ” After quoting 
two other texts Sankara proceeds : “These and other passages may also 
be adduced which shew that an omniscient Isvara was the cause (of all 
things). And (5) the opinion which has been referred to, that Pra- 
dhana will be omniscient in virtue of the knowledge which is an attri- 
bute of Goodness, is groundless. Eor since the three qualities are in a 
state of equilibrium as long as the state of Pradhana lasts, knowledge 
as an attribute of Goodness cannot then belong to it. And the assertion 
(i d ) that Pradhana will be omniscient from possessing the power of 
omniscience is equally untenable. If ( b ) in reliance on the power of 
knowledge residing in Goodness during the state of equilibrium, it be 
maintained that Pradhana is then omniscient, a merely partial know- 
ledge may with equal reason be ascribed to it on the strength of the 
power to obstruct knowledge which resides in Passion and Darkness 
(the other two qualities which constitute it). Besides, no function of 
Goodness can either be, or be called, knowledge, unless it be accom- 
panied by the power of observing (or witnessing). But Pradhana, being 
unconscious, possesses no such power. Consequently the omniscience of 
Pradhana is untenable. And the omniscience of Yogins, (c) springing 
from their eminence in every attribute, becomes possible in consequence 
of their being conscious creatures ; and therefore cannot be adduced as 
an illustrative argument in the case before us. If, again, you ascribe to 
Pradhana a power of reflection derived from an observer (like the power 
of burning possessed by iron balls, etc., which is derived from fire) 
then it will be right to say that the source from which that power of 
reflection comes to Pradhana, viz. the omniscient Brahma in the proper 
sense, and nothing else, is the cause of the world. Once more, (e) it is 

139 This is the sense assigned in Bohtlingk and Roth's Lexicon to the word mishat. 
The commentators render it “moving’’ {rhahtt). 
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urged that omniscience cannot in the literal sense be properly attri- 
buted even to Brahma himself, because if the cognitive acts were con- 
tinual, His self-dependence (or spontaneity), in regard to the act of 
cognition, would be no longer conceivable : we reply, that we must ask 
you how the supposition that cognitive acts are continual, interferes 
with the existence of omniscience. Because it is a contradiction to say 
that he who possesses a perpetual knowledge which can throw light 
upon all subjects can be otherwise than omniscient. For although on 
the hypothesis that knowledge is not continual, a negation of omni- 
science would result, as in that case the person in question would some- 
times know and sometimes not know, — the same objection does not 
attach to the supposition of a perpetuity of knowledge. If you reply 
* that on that supposition, self-dependence (or spontaneity), in regard to 
knowledge can no longer he attributed, we deny this, because we ob- 
serve that spontaneity, in regard to burning and illuminating, is attri- 
buted to the sun, although he continually bums and shines. If you 
again object that this illustration does not hold good, because the 
power in question is ascribed to the sun only when his rays are in 
contact with the objects to be burnt or illuminated, whereas before 
the creation, Brahma has no contact with the object of knowledge; — 
we reply that the parallel is exact, because we observe that agency in 
shining is attributed to the sun even when there is no object [for his 
beams] ; and in the same way agency in regard to ‘beholding,’ is justly 
ascribed to Brahma, even when there is no object of knowlege. But 
the texts which record the fact of ‘ beholding ’ will be applicable to 
Brahma with still greater propriety if that ‘ beholding ’ have bad refer- 
ence to a positive object. What then is the object which is contem- 
plated by Brahma before the creation ? We reply, the undeveloped 
Name and Form which were not describable either in their essence or 
differences, and which He wished to develope. For what need we say 
to prove the perpetual knowledge, relating to the creation, continuance, 
and destruction of the world, which belongs to lsvara, the perpetually 
pure, from whose grace it is that the intuitive knowledge of things past 
and future, which men learned in the Yoga doctrine attribute to Yogins, 
is derived ? And as regards the further objection (/) that Brahma, who 
before the creation was without body or organs of sense, could not be 
conceived to ‘behold,’ — that argument cannot be sustained, as from 



154 


OPINIONS REGARDING THE ORIGIN, ETC., 


Brahma’s existence in the form of knowledge being, like the sun’s lustre, 
perpetual, he cannot be supposed dependent upon any (bodily organs 
as) instruments of knowledge.” .... “Then as regards the assertion 
(, g ) that Pradhana, from its multiformity of character can (like earth ( 
etc.,) be readily conceived as the cause (of the manifold products which 
we see around us), whilst such causality cannot he ascribed to the 
simple and uniform Brahma, — that has been answered by the remark 
that the existence of Pradhana is not established by scripture. And 
that the causality of Brahma, but not that of Pradhana, etc., can be 
established by reasoning will hereafter be shewn in the Sutras, ‘ Brah- 
ma, you say, cannot be the material cause of this world, because it 
differs from him in its nature,’ etc. (Brahma Sutras, ii. 1, 4 ff.). Here 
the Sankhyas remark : ‘ As regards your objection that the unconscious * 
Pradhana cannot be the cause of the world, because the Yeda describes 
that cause as ‘ beholding,’ we observe (/() that that text, if otherwise 
explained, will be consistent with our view. For we find that even 
unconscious objects are figuratively spoken of as conscious. Thus we 
notice that any one who perceives that the bank of a river is on the 
point of falling, speaks in a figurative way of that unconscious bank as 
intending to fall. 110 In the same way when Pradhana is on the point of 
creating, it can be figuratively said of it, although unconscious, as of a 
conscious being, that it ‘ beheld.’ 141 Just as any conscious person, after 
bathing and eating, resolves that on the following day he will proceed 
to his village in a car, and afterwards acts according to that plan, so too 
Pradhana (becoming developed) in the form of Mahat (intellect), etc., 
acts according to a law, and therefore is figuratively spoken of as con- 
scious. If you ask us, why we abandon the proper sense of ‘ beholding,’ 
and adopt a figurative one, we answer that we do so because we find the 
term figuratively applied to Water and to Light, though unconscious ob- 
jects, in the Yedic texts, ‘The Light beheld,’ ‘ the Waters beheld ’ (Chh. 
Up. vi. 2, 3f.). Hence from the fact that the expression is for the most 


140 KTtlam p'patishali, literally, “The hank wishes to fall ;” hut, as, is well known, 
a verb, or verbal noun, or adjective, in the dcsiderative form, often indicates nothing 
more than that something is about to happen. Here, however, the Sankhyas are 
introduced as founding a serious argument on this equivocal form of speech. 

141 See Vij nana Bhikshu's remarks on tile Sankhya Sutra, i. 96, where the same 
illustration i« given. 
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part figuratively employed, we conclude that the act of beholding,’ per- 
formed by the ‘Existent’ also was a figurative one.” These objections 
having been brought forward, the following Sutra is introduced : 6. “ If 
you say that the act of ‘beholding’ is figuratively ascribed to Pradhana, 
it is not so, because the word Soul also is applied to the cause.” (A) “The 
assertion that the unconscious Pradhana is designated by the word ‘ Ex- 
istent,’ and that ‘beholding’ is figuratively ascribed to it, as to Water and 
Light, is incorrect. Why ? Because the word Soul also is employed. The 
text which begins with the words, ‘ This, o fair youth, was in the be- 
ginning Existent,’ and goes on ‘It beheld, it created light,’ after relating 
the creation (5f Light, Water, and Food, refers to that ‘ Existent,’ the 
‘beholder,’ which is the subject of the text, and to Light, Water, and 
Food, under the appellation of deities, thus : ‘ This deity beheld (or re- 
solved), come let me enter into these three deities with this living Soul, 
and make manifestKame and Form’ (vi. 3, 2). Here if the unconscious 
Pradhana were regarded as being, through the function of the quality (of 
Goodness), the ‘beholder,’ it would from the context be referred to in 
the phrase ‘ that deity;’ and then the deity in question could not denote 
a ‘living being’ by the term ‘ Soul.’ For the principle of life is both 
according to common usage, and interpretation, the conscious ruler of the 
body, and the sustainer of the vital breaths. How could such a prin- 
ciple of life be the Soul of the unconscious Pradhana ? For Soul means 
the essential nature, and a conscious principle of life cannot be the es- 
sence of the unconscious Pradhana. But in reality the conscious Brah- 
ma is understood in this text as the ‘beholder’ in the proper sense of the 
term ; and the word Soul, as relating to the principle of life, is rightly 
applied to Him. And thus in the sentence ‘ This entire universe is iden- 
tical with this subtile particle ; it is true ; it is Soul : Thou art it, o S've- 
taketu,’ (Chh. Up. vi. 8, G f.) the author by employing the words ‘ it is 
Soul ’ designates the subtile particle, the Existent, which is the subject 
of the text, as Soul, by the term Soul, and so in the words ‘ thou art it, 
o S'vetaketu,’ describes the conscious S’vetaketu as being Soul. But 
Water and Fire are unconscious things, because they are objects of 
sense, 1 * 2 and because it is pointed out that they were employed in the 
manifestation of Aame and Form ; and so there is no reason, as in the 

112 Yinhayatriit = rfrig-rishayatvat, “from their being objects of the sense of 
sight.”— Govinda Ananua. 
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case of Soul, to describe them as ' beholders ’ in the proper sense : that 
term must be applied to them by a figure, as in the case of the ‘ river 
bank.’ And their act of ‘beholding’ was dependent on their being 
governed by the ‘ Existent.’ Hut, as we have said, the act of ‘ behold- 
ing ’ is not figurative in the case of the ‘ Existent,’ because the word 
Soul is applied to it. But it is now urged (i), that the term Soul does 
apply to Pradhana, though unconscious, because it fulfils all the objects 
of soul; just as it is applied by a king to his servant who accomplishes 
all his designs, when he says ‘Bhadrasena is my soul.’ Eor Pradhana 
renders aid to a man’s soul by obtaining for it both celestial enjoyment, 
and final liberation, as a king’s servant assists him by acting in peace 
and war, etc. Or (j ) the one word Soul may apply both to conscious 
and unconscious objects, as we see it employed in the phrases ‘ soul of 
the elements,’ ‘soul of the bodily organs; ’ just as the same word jyotis 
means both sacrifice and light. Why then, the Sankhyas conclude, 
should you infer from the word ‘ Soul ’ that the term ‘ beholding ’ can- 
not be figuratively used ? 

“ This is answered in the 7th Sutra (‘Soul cannot denote Pradhana), 
because it is declared that the man who fixes his thoughts upon it 
obtains final emancipation.’ Unconscious Pradhana must not be under- 
stood to derive any support from the word ‘ Soul ; ’ for after referring 
in the words ‘it is Soul’ to the ‘Existent,’ the ‘very subtile thing,’ 
which is the subject of the passage, and indicating in the words ‘ thou 
art it, o S'vetaketu,’ that the conscious S'vetaketu, who was about to 
obtain emancipation, was intent upon it, the text above adduced de- 
clares his emancipation in the words ‘ the man who has an instructor 
knows, “this will only last until I am liberated; I shall then be per- 
fected.” ’ (Chh. Up. vi. 14, 6) For if the unconscious Pradhana were 
denoted by the term ‘Existent,’ the words 'thou art it,’ would cause 
the conscious person, who was seeking after emancipation, to under- 
stand (of himself) ‘ Thou art unconscious ; ’ and in that case the Sastra 
which declared what was contradictory would be unauthoritutive, be- 
cause injurious to the person in question. But we cannot conceive a 
faultless S'astra to be unauthoritative. And if a Sastra esteemed au- 
thoritative should inform an ignorant seeker after emancipation, that a 
thing which was not soul was soul, he (the ignorant seeker) would in 
consequence of his faith, persist in regarding it as soul, as in the case of 
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the blind man and the hull’s tail, 143 and would fail of attaining to soul 
which was quite different from it ; and would in consequence lose the 
object of its efforts, and suffer injury. It is therefore proper to con- 
clude that just as the Yedic precept, that he who desires paradise should 
perform the agnihotra sacrifice is conformable to truth, so, too, the text 
which says to the man seeking after emancipation, ‘ this i3 soul, thou art 
that, o S'vetaketu,’ declares to him soul in conformity with the reality. 
And so, — as in the case of the man (charged with theft) who takes into his 
hand the red-hot axe, and (in consequence of the truth of his protesta- 
tion of innocence) is delivered (Chh. Up. vi. 16, 2), — the promise of final 
emancipation wm hold good in the case of the man whose thoughts are 
fixed on the true Brahma. . . . Consequently the application of the word 
‘ soul ’ to the ‘ existent subtile thing ’ is not figurative. Whereas (<’) 
the use of the same word when applied to a servant (as when it is said 
‘Bhadrasena is my soul’), is shown to be figurative by the manifest 
distinctness of a servant from his master. And the fact that a word -is 
sometimes observed to be employed figuratively does not justify the 
supposition that it is so used in cases where the (proper) sense is estab- 
lished by the words ; because that would give rise to doubt in every 
instance. Again, (j) it is incorrect to say that the word soul is common to 
things conscious and unconscious, (as the term jyotis means both sacri- 
fice and flame), because the assertion that it has a variety of significa- 

143 The story or fable here alluded to is told at length by Ananda Giri, and more 
briefly by Govinda Ananda as follows: Kaschit kila dushtutmd mahdtanya-mdrge 
patitam andham sva-bandhu-nagaram jigamishum babhas/ie " hi HI attya uywhmatct 
duhkhitena sthiyate ” iti | »a cha andhah sukha-rdnlm akarnya tarn iiplam mated 
uvdcha “ atm mad-bhagadheyaiti yad attra bhavun mam dhiairi svabh/shta-nagara- 
prcipty-asamartham bhashate ” iti j sa cha viprahpsnr dushta-go-yuvdtiam Trriiya ta- 
diya-ldng iilam andham grahayumdsa upadtdexa cha enam andham ” esha ga-yuva 
team nagaram neshyati md tyaja langdlam” iti sa cha andhah iradd^alutayd tad 
atyajan svabhishtam aprapya anarlha-parampardm praptas tena nyayena ity arthah \ 
“A certain malicious person said to a blind man who was lying on the road thiougb 
a forest, and wishing to proceed to the city of his friends, ‘ Why, distressed old man, 
do you stay here ? ’ The blind man hearing the agreeable voice of the speaker, and 
regarding him as trustworthy, replied. * <) how great is my good fortune that you 
have accosted me who am helpless, and unable to go to the city which I desire to 
reach!’ The other, wishing to deceive him, brought a vicious young bull, and made 
the blind man lay hold of bis tail, and told him that the young bull would conduct 
him to the city, enjoining him not to let go the tail. Trusting to the speaker, the 
blind kept his hold, but did not attain the object of his desire, and encountered a 
series of mishaps ; — such is the illustration.” 



158 


OPINIONS REGARDING THE ORIGIN, ETC., 


tions is unreasonable. Hence the word soul, which properly refers to con- 
scious things, is applied to the elements, etc., by a figurative ascription to 
them of consciousness, as when we say, ‘ the soul of the elements,’ or 
‘ the soul of the bodily organs.’ And even if it were admitted that the 
word soul was common to different things, it could not be ascertained 
whether it had reference to one thing or another unless the context or 
some auxiliary word determined the point. But in the case before us 
there is nothing to determine that it denotes anything unconscious ; on 
the contrary, the subject of the sentence is the ‘ Existent, the beholder,’ 
and in immediate connection with it is the conscious S'vetaketu ; for as 
we have already said an unconscious thing cannot b? conceived as the 
soul of the conscious S'vetaketu. Thus it is settled that the word 
‘ soul ’ refers to a conscious being,” etc. 

In the fourth section ( puda ) of the 1st Book, the author of the Sutras 
returns to his controversy with the Sankhyas, and Sankara, after allud- 
ing to the aphorisms in which they had previously been combated, pro- 
ceeds as follows (p. 334) : 

Id am tv idumm avasishtam usanhyate j yad uktam pradhanasya asab- 
datvaik tad asiddham kdsuchit sukhdsu pradhana-samarpanabhusunCoh 
salddnam sruyamunatvut \ atah pradhanasya kuranatvam veda-prasid. 
dharn eva mahadbhih paramarshibhih Kapiludibhih parigrihttam iti pra- 
sajyate j tad yuvat tesham sabdanum anya-paratraiix na pratipudgate 
tdvat sarvajnam Brahma jagatah hlranam iti pratipuditam apy akuli- 
bhavet | atas tesham anya-paratvam darsayitam parah xandarhhah pra- 
rarttate | “ dnumdnika/n api” (Br. Sutra i. 4, 1) anumdna-n ir h p it a m 
api pradhunam “ eke sham ” saJchinum sabdavad upalabhyate | Kdthake hi 
pathyate “ mahatah param avyaktam avyaktut purushah parah" iti | 
tattra ye eva yan-rdmdno yat-kramakus cha mahad-aeya kta-purusha h 
smriti-prasiddhns te eva ilia pratyalhijndyante \ tattra “ avyaktam ” iti 
smriti-prasiddheh sabdiidi-llna tviich cha na vyaktam avyaktam iti ryut- 
patti-sambhavdt smriti-prasiddham pradhunam abhidhhjate | atas tasya 
sabdarattvod asabdatram anupapannam | tad eva cha jagatah kuranam 
h’uti-smriti-prasiddhibhyah iti chet | na etad evam | na by etat Kuthaka- 
mhjaiii smriti-prasiddhayor mahad-avyaktayor astitva- param | na hy attra 
yudrisafn smriti-prasiddham svatantraiii kdranaiii trigunam pradhunam 

1,1 The text given in the Bibl. Indieahas upapannam, but I follow the old edition 
in Bengali characters in reading anupapannam , which seems required by the sense. 
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tadrisam pratyabhijnayate \ sabda-mattram hy attra avyaktam iti pra- 
tyabhijndyate | sa cha sabdo na vyaktam avyaktam iti yaugikatvad an- 
yasminn api sukshme durlakshye cha prayujyate na cha a yam kas- 
minschid rudhah | yd tu pradhana - vaditiam rudhih sd teshdm eva 
parilhdshikl sail na vedartha-nirupane kdrana-bhdvam pratipaiyate \ 
na cha krama-muttra-sdmarthydt samdnartha-pratipattir lhavaty asati 
tad - rupa - pratyabhijndne | na hy asva-sthune gam pasyann asvo ’yam 
ity amudho ’ dhyavasyati ] prakarana-nirupandydm cha attra na para- 
parikalpitarn pradhdnam pratiyate sarira -rupaka - vinyasta - grihiteh | 
sarlram hy attra ratha-rupaka-vinyastam aryakta-sabdena parigrihyate | 
kutah | prakarandt pariseshdch cha j tathd hy anantardtlto granthah 
atma-iarlradlndih rathi-rathadi-rupaka-klriptim darsayati \ (Katha 
Upanishad, i. 3, 3 f.) “ dtmdnam rathinaiii viddhi sarlram ratham eva 
cha | buddhim cha sdrathiih viddhi manah pragraham eva cha | 4. Indri- 
ydni haydn dhur vishaydihs teshu gocharun \ utmendriya-mano-yuktam 
bhoktety dhur manishinah ” | tais chaindriyudibhir asamyataih samsaram 
adhigachchhati | saihyatais tv adhvanah j>dram tad Vishnoh paramam 
padam dpnoti iti darsayitvd kiiii tad adhvanah pdram Vishnoh paramam 
padam ity asya akdnkshuydm tebhyah eva prakritebhyah indriyddibhyah 
paratvena paramdtmdnam adhvanah pdram tad Vishnoh paramam padam 
darsayati | Katha Up. i. 3, 10 f.) “ indriyebhyah pardh hy arthdh arthe- 
bhyas cha param manah \ manasas tu para buddliir buddher dtmu mahuti 
parah | 11. Mahaiah param avyaktam avyaktdt purushah parah ] puru- 
shad na param kinchit sd kushthu sd paru gatir" iti | . . . . “ Buddher 
dtmu mahun parah” yah sa “dtmunam rathinaiii viddhi” iti rathitvena 
upakshiptah | kutah | atma-sabdud bhoktus cha bhogopakarandt paratvopa- 
patteh | mahattvam cha asya svdmitvud upapannam | . . . .yd pratha- 
majasya Uiranyayarbhasya buddhih sd sarvdsum buddhinam paramo, pra- 
tishthd sd iha “ mahun dtmu ” ity uchyate | sd cha purvattra buddhi- 
grahanena eva grihitd satl hirug iha upadisgate tasyiih apy asmadlyu- 
bhyo buddhibhyah paralioupapatteh | . . . . tad evam sarlram eva ekam 
parisishyate | teshu 1(5 itardni indriyudini prakrituuy eva parama-pada- 
didarsayishayu sanianukrdman parisishyamunena iha anena avyakta-sab- 
dena parisishjamdnam prakritaih sarlram darsayati iti yamyate | . . . . 
tad evam purvupardloehandydm nasty attra para-par ikalpitasya pradhd- 
nasya avakdsah j 2. “ Suksham tu tad-arhatvnt ” | uktam etat prakarana- 
115 Thu earlier edition above referred to omits teshu. 
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pariseshdlliydm sarlram avyakta - sabdam na pradhunam iti | idam 
iddnim dsankyate katham avyakta - saldurhatvaih sarirasya ydvatd sthu- 
latvat spashtataram idam sarlram vyakta-salddrham aspashta-vaehanas 
tv avyakta - sabdah iti \ atah uttaram uchyate | suksham tv iha kdra- 
ndtmand sarlraiii rivakshyate sukshmasya avyakta -sabddrhatvdt \ yady- 
api sthulam idam sarlram na svayam avyakta-sabdam arhati tathdpi 
tasya tv dramlhakam IJiuta - suksham avyakta-sabdam arhati \ . . . . 
attra dha yadi jagad idam anabhivyakta - ndma - rupaiii vijdtmakam 
prdg - axastham avyakta - sabdurham abhyupagamyeta tad-dtmand cha 
sarlrasydpy avyakta-sabdurhatvam pratijndyeta sa eva tarhi pradhdna- 
kdrana - vudah evam saty apadyeta asya eva jagatah prdg - avasthdydh 
pradhunalvena abhyupagamud iti | attra uchyate \ yadi vayaih svatantrdm 
kdnchit prug-arasthdm jagatah kdranatvena abhyupagachchema prasanja- 
yema tadu pradhana-kdrana-vadam \ Parmesvarudhlna tv iyam asmd- 
Ihih prdg-avasthu jagato ’bhyupagamyate na svatantrd \ sd cha avasyam 
abhyupagantavyd | arthavatl hi sd | na hi tayd vind Paramesvarasya 
srashtritvam siddhyati sakti-rahitasya tasya pravritty-anupapatteh muk- 
tdndm cha punar-utpattir vidyayu tasyuh vija-sakter dahut | avidyutmiku 
hi sa vija-saktir avyakta - sabda -nirdesyu Paramesvardsrayd mdydmayl 
mahusushuptir yasyum svarupa - pratibodha - rahituh senate sarhsarino 
jlvdh | tad etad avyaktam kvachid ukusa-sabda-nirdishfam \ “ etasmin 
nu khalv akshare Gurgi ukusah alas cha protas cha ” iti sruteh | kvachid 
akshara-sabdoditam “ dkskarut paratah parah” iti sruteh | kvachid mdya 
rti suchitam ‘‘mdgdm tu prakritim rid gad muginaih tu mahesvaram” iti 
mantra-varnut \ avyakta la su muya tattvdnyatva-nirupanasya asakyat- 
v at | tad idam “ mahatah param avyaktam ” ity uktarn avyakta-prabha- 
vatvud mahato yadd Uairanyagarbhi buddhir mahdn | yadu tu jivo ma- 
hdiiis tadu ’py avyaktadhinatvuj jiva-bhdvasya mahatah param avyaktam 
ity uktam | aiidyu hy avyaktam avidyuvattve cha jlvasya sarrah sam- 
vyavahdrah santato rarttate | tach cha aryakta-gatam mahatah paratvam 
abhedopachurut tad-vikure sarlre parikulpyate \ 

“ But now this doubt still remitins. The assertion that the existence 
of Pradhana is not supported by the Veda is, say the Sankhjas, desti- 
tute of proof, as certain Vedic Sakhas contain passages which have the 
appearance ot' affitming Pradhana. Consequently the causality of Pra- 
dliana has been received by Kapila and other great risliis on the ground 
that it is established by the Veda; and this is an objection to the state- 
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ment which you make to the contrary. Until, therefore, it he estab- 
lished that these passages have a different object, the doctrine that an 
omniscient Brahma is the cause of the world, even though it has been 
proved, will be again unsettled ; and consequently you bring forward a 
great array of arguments to shew that these texts apply to something 
else. In the words ‘ it may be deduced also,’ i.e. it is determined by 
inference, — it is shewn that in the opinion of certain schools the doe- 
trine of Pradhana is scriptural, for in the Katha Upanishad (i. 3, 11) we 
read the words ‘Above the Great one is Avyakta (the Unmanifested one), 
and above the Unmanifested one is Purusha (Soul).’ Here we recognize 
‘ the Great one,’ ‘ the Unmanifested one,’ and Purusha, with the same 
names and in the same order in which they are known to occur in 
the Smriti (i.e. the system of Kapila). Here that which is called Pra- 
dhana in the Smriti is denoted by the word ‘ the Unmanifested one,’ as 
we learn both from its being so called in the Smriti, and from the epi- 
thet ‘unmanifested’ (which is derived from the words ‘not’ and ‘ma- 
nifested ’) being properly applicable to it in consequence of its being 
devoid of sound, and the other objects of sense : wherefore, from its hav- 
ing this Vedic authority to support it, its (i.e. Pradhana’s) unscriptural 
character is refuted; and it is proved both by the Veda, the Smriti, 
and common notoriety to be the cause of the world. If the Sankhyas 
argue thus, we reply that the case is not so ; for this text of the Katha 
Upanishad does not refer to the existence of the ‘ Great one ’ and the 
‘Unmanifested one,’ which are defined in the Smriti (of Kapila) ; for here 
we do not recognize such a self-dependent cause, viz. Pradhana, composed 
of the three qualities, as is declared in that Smriti, but the mere epithet 
‘unmanifested.’ And this word ‘unmanifested,’ owing to its sense as 
a derivative from the words ‘not’ and ‘manifested,’ is also applied to 
anything else which is subtile or indistinguishable, and has not pro- 
perly a conventional meaning in reference to any particular thing. 
As for the conventional use which the assertors of Pradhana make of it, 
that is a technical application peculiar to themselves, and does not 
afford any means for determining the sense of the Vedas. Nor does the 
mere identity of the order (of the three words) furnish any proof of 
identity of meaning unless we can recognise the essential character 
of the things to be the same. For no man but a fool, if he saw 
a cow in the place where he expected to see a horse, would falsely 
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ascribe to it the character of a horse. And if we determine the sense 
of the context, it will he found that the Pradhana imagined by our 
opponents finds no place here, since it is the ‘ body ’ which is indi- 
cated in the preceding simile. For here the body as represented under 
the figure of a chariot, etc., is to he understood by the word ‘ the 
TJnmanifested.’ Why ? From the context and the remainder of the 
sentence. For the context which immediately precedes sets forth the 
soul, the body, etc., under the figure of a rider, a chariot, etc., as 
follows : ‘ Know that the soul is the rider, the body the chariot, the 
intellect the charioteer, and the mind the reins. The senses are called 
the horses, and the objects of sense the roads on which they go. The 
soul accompanied by the senses and the mind is the enjoyer; 146 so say 
the wise.’ After pointing out (in the following verses) that with these 
senses, etc., if uncontrouled, the soul gains only this world, hut if they 
are kept under controul, it attains to the highest state of Vishnu, 
which is the end of its road ; the author (in answer to the question 
‘ What is that highest state of Vishnu which is the end of the road ? ’) 
shews in the following verses that it is the supreme Spirit who 
transcends the senses, etc. (which form the subject of the context), 
who is alluded to as the goal, and the highest state of Vishnu : 
‘The objects of sense are higher than the senses; the mind is 
higher than the objects of sense ; the intellect is higher than the 
mind; the Great soul is higher than the intellect; the TJnmanifested 
one is higher than the Great soul ; the spirit (Purusha) is greater 
than the TJnmanifested: there is nothing higher than Spirit, that 
is the end, that is the highest goal.’ ” After observing that the 
various terms in these lines are the same which had been previously 
introduced in the simile of the chariot, charioteer, rider, horses, etc., 
Sankara assigns the reason of the superiority attributed to each suc- 
ceeding object over that which precedes it, and then goes on to say in 
regard to intellect and soul : “ ‘ The Great soul is higher than the in- 
tellect,’ that soul, namely, which is figuratively described as a rider, in 
the words ‘ Know the soul to be the rider.’ Put why is the Soul 

1,c The word- of the original, both as given here and in the text of the Katha 
Upani'h.id are Ttlineinliiijii-tiinm-ynklam bhokto, which are not veiy clear. The 
commentators umh i-t.iml ntman at the beginning of the compound as denoting body, 
and supply ntmilmim as the subject. See Dr. Roer’s translation of the Upanishads 
(Iiibl. 1ml. p. 107). 
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superior to the intellect? Both from the use of the word Soul and 
because it aids the enjoyment of the enjoyer, it is shewn to be superior. 
Its character as the Great soul is proved by its being the master. . . The 
intellect of Hiranyagarbha, the first-born, is the highest basis of all 
intellect ; and it is that which is here called the ‘ Great soul.’ It had 
been previously comprehended under the word ‘intellect,’ but is here 

separately specified, because it also is superior to our intellects 

Thus the body alone remains of the objects referred to in the passage. 
After going over all the others in order, with the view of pointing out 
the highest state to be attained, he indicates by the one remaining 
word, the 1 Unapparent,’ the one remaining subject of the text, viz. the 
body — such is our conclusion. . . . Hence after examining both the 
earlier and later portions of the passage, we find that there is no 
place for the Pradhana imagined by our opponents.” Going on to in- 
terpret the next aphorism (i. 4, 2) ‘ But the subtile body may also be 
properly called ‘ unmanifested, ’ Sankara begins : 

“We have declared that, looking to the context and the only word 
which remained to be explained, the body, and not Pradhana, is denoted 
by the word the ‘ Unapparent.’ But here a doubt arises : ‘ How can 
the body be properly designated by the word ‘unapparent,’ inasmuch 
as from its grossness it is very distinctly perceptible, and therefore 
should rather be denoted by the word ‘ apparent,’ while the word ‘ un- 
apparent’ signifies something that is not perceptible? We answer: 
In this passage the subtile body in its character of cause is intended, 
since what is subtile is properly designated by the term ‘ unapparent.’ 
Although this gross body itself cannot properly be described by the 
word ‘ Unapparent,’ still this term applies to the subtile element which 
is its originator” .... Sankara begins his interpretation of the next 
aphorism (i. 4, 3) as follows: “Here the Sankhyas rejoin: ‘If you 
admit that this world in its primordial condition, before its name and 
form had been manifested, and while it existed in its rudimentary 
form, could be properly designated by the word ‘Unapparent,’ and if 
the same term be declared applicable to body also while continuing in 
that state, then your explanation will exactly coincide with our doc- 
trine of Pradhana as the cause of all things ; since you will virtually 
acknowledge that the original condition of this world was that of Pra- 
dhana. To this we reply: If we admitted any self-dependent original 
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condition as the cause of the world, we should then lay ourselves open 
to the charge of admitting that Pradhana is the cause. Put we con- 
sider that this primordial state of the world is dependent upon the 
supreme Deity (Paramesvara) and not self-dependent. And this state 
to which we refer must of necessity be assumed, as it is essential. 
For without it the creative action of the supreme Deity could not be 
accomplished, since, if he were destitute of his S'dkti (power), any 
activity on his part would be inconceivable. And so, too, those who 
have been emancipated from birth are not born again, because this ger- 
minative power (on the destruction, — which implies the previous 
existence, — of which emancipation depends) is consumed by know- 
ledge. 117 For that germinative power, of which the essence is 
ignorance, and which is denoted by the word ‘Unapparent,’ has its 
centre in the supreme Deity, and is a great illusive sleep, during 
which mundane souls repose unconscious of their own true nature. 
This ‘ Unapparent one’ is in some places indicated hy the term 
aether (ala so), as in the text (Brih. Ar. Up. iii. 8, 11) ‘On this 
nndecaying Being, o GargI, the tether is woven as warp and woof;’ in 
other places by the word ‘undecaying’ (ahhara), as in the text, 

1 Beyond the Undecaying is the Highest ; ' and is elsewhere desig- 
nated by the term ‘ illusion’ (. mays ) as in the line (S'vctasv. Up. 4, 10) 

‘ Know that Prakriti (or matter) is illusion, and the great Deity the 
possessor of illusion.’ For this ‘illusion’ is ‘unapparent,’ because it 
cannot be defined in its essence and difference. This is the ‘ Unap- 
parent’ which is described as above the ‘ Great one,’ since the latter, 
when regarded as identical with the intellect of Hiranyagarbha, springs 
from the former. And even if the ‘Great one’ be identified with the 
embodied soul ( j'na ), the ‘Unapparent’ can be said to be above it, as 
the condition of the embodied soul is dependent upon the ‘Unapparent.’ 
For the ‘Unapparent’ is ignorance, and it is during its condition of 
ignorance that the entire mundane action of the embodied soul is car- 

117 Govinda Aimnda explains this clause as fellows : lianrlha-mukli-njnra'ithnrtliam 
api 3 a svlknryyu ityTiha “ muktunnm” iti | yan-ndsnd mnktih su srJkoryyFi turn vino, 
era a rUhtnn mulcts nTnn punar bnndhnpattir ity arthuh | “In the words 1 Those who 
had been emancipated, ’ etc., he tells us that thus ignorance must be admitted, in order 
to secure the permanence of emancipation from the bondage (of birth) : that is, that 
ignorance hy the destruction of which emancipation is obtained must be admitted; as 
without it those who had been emancipated would at the creation be again involved 
in bondage,” [because to be released at all, they must be released from something]. 
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ried on. And that superiority of the ‘ Unapparent ’ over the 1 Great 
one ’ is by a figurative description of body as identical with the former 
attributed to body also.” 

By these subtle and elaborate explanations Sankara scarcely appears 
to make out his point. But I cannot follow further the discussion of 
this question, and now go on to the eighth aphorism (i. 4, 8) where the 
purport of another Yedic text is investigated : 

“Chamasa-vad aviseshdt ” | punar api pradhdna-xdil asahdatcam pra- 
dhdnasya asiddham ity aha | kasmdt | mantra-rarndt | (S'vetasvatara 
TJpanishad, iv. 5) “ ajdm ekdih bohita-sukla-krishndm bahrlh prajuh sri- 
jamdnum svarnpdh Us | ajo hy eko jushamd.no ’nusete jahuty enum bhukta- 
bhogam ajo’nyah" iti | attra hi mantre lohita-stikla-krishna-sabdaih, 
rajah-sattva-tamdiiisy abhidhiyante | lohitaih rajo ranjandtmakatxut suk- 
lamsattxaih prakdsdtmakatxdtkrishnaiiitamahdvarandtmakatxdt \ teslidih 
sd mydvasthd ragara - dharmair vyapadisyate lohita- sukla-krishnd iti \ net 
jdyate iti cha “ajd” syad “ mdla-prakritir avikritir ” ity ahhjupagamdt | 
nanv ajd-sabdas chhdydydiii rudhah | xddham [ sd tu rudhir iha na dsra- 
yitum sahjd vidyu-prakarandt \ sd cha bahrlh prajds traigunydn citdh 
janayati .... tasmut sruti-muld era pradhunddi-kalpanu Kdpildnum 
ity evam prdpte Irumah | na anena mantrena sruti-mulatxaih Sdnkhya- 
vudasya sakyam usrayituni | na hy ayam mantrah svutantrycna kanchid 
api v ddaiii samarthayitum utsahate | sarcatrdpi yayd kaydehit kalpanayd 
ajatvadi-sampadanopapatteh Sdnkhya-vddah era iha abhipretah iti rise- 
shuvadhdrana-kdrandbhdcdt | “ chamasa-vat” [ 

“ 1 Because, as in the case of the spoon, there is nothing distinctive.’ 
The assertor of Pradhana again declares that Pradhana is not proved to 
be unscriptural. Why ? From the following verse (S'v. Tip. iv. 5) : 
‘ One unborn male, loving the unborn female of a red, white, and 
black colour, who forms many creatures possessing her own character, 
unites himself with her : another unborn male abandons her after he 
has enjoyed her.’ For in this verse the words ‘red,’ ‘white,’ and 
‘ black,’ denote (the three Qualities) Passion, Goodness, and Darkness ; 
— Passion, from its stimulating character, being designated by the term 

116 The text of Dr. Roer’s ed. of the Upanishad (Bibl. Ind. vol. vii.) has two 
various readings in this line, viz. lohitn-krishnn-rarnfim for lohita-sukla-krishnam 
(which latter, however, is the reading referred to by Sankara in his commentary on 
that work), and sarupdm for svarupuh. 
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‘ red,’ Goodness, from its illuminating character, by 1 white,’ and Dark- 
ness, from its enveloping character, by ‘ black.’ The unborn female is 
described as red, white, and black, with reference to the characteristics 
of the three components which make up the state of equilibium. She 
must be called ‘ unborn ’ ( Ajd ), because she is not produced, since it is 
admitted that ‘ original matter ’ (Mula-Prakriti = Pradhana) is not a 
modification (of any other substance — Sankhya Karikii, verse 3). But 
is not ajd the conventional name for ‘ she- goat ? ’ True (reply the 
Sankyas), but that conventional sense cannot be adopted here, because 
knowledge is the subject of the context. And this unborn female pro- 
duces many creatures characterized by the three Qualities .... And 
from this it is concluded that the theory of Kapila’s followers re- 
garding Pradhana, etc., is based upon the Yeda. "We reply : that it 
cannot be admitted on the strength of this verse that the theory of 
the Sankhyas is founded on the Yeda. For the verse in question, if 
regarded independently, is powerless to sustain any hypothesis what- 
ever ; and the reason is that, as this description of the state of the un- 
born female may be rendered applicable on any hypothesis whatever, 
there is no ground for determining specifically that the Sankhya theory 
is here intended — ‘ as in the case of the spoon.’ ” This aphorism refers 
to a verse quoted in the Erihad Aranyaka Upanishad, ii. 2, 3 (Bibl. Ind. 
p. 413 of the Sanskrit, and p. 174 of Dr. Roer’s translation), and be- 
ginning ‘a cup with its mouth down, and its bottom upwards,’ which, 
as S'ankara remarks, cannot, without some further indication, be applied 
to any one cup in particular ; and in the same way, he argues, the un- 
born female in the passage under discussion cannot, in the absence of 
anything to restrict the application in any special way be understood 
as denoting Pradhana (evam ihdpy avisesho ’jam ekdm ity asya man- 
trasya \ na asmin mantre Pradhiinam eta ajd ’bhipretu iti sahjate niyan- 
tum ). The question then arises what is meant by this * unborn female.’ 
To this the author of the aphorisms and Sankara reply, that the word 
denotes the material substance of a four-fold clas3 of elements, viz. 
light, heat, water, and food, all derived from the supreme Deity ( Para - 
mesvariid ulpannd ji/otih-pramukhd tejo 'b-anna-lahhand chatur-vidha- 
bhuta-grdmasya prakriti-bhutd iyamajd pratipaltanjdj These four ele- 
ments he however seems (p. 357) to identify with three, in the words : 
bhuta-traya-lakshanu eva iyam ajd vjneyd na yum-tray a-lahhanu | ‘This 



OF THE VEDAS, HELD BY INDIAN AUTHORS. 


167 


unborn female is formed by three elements, not by the three quali- 
ties ; ’ and the ascription of the three colours in the text to these 
three elements is supported by a quotation from the Chhandogya TTpa- 
nishad, vi. 4, 1, which is as follows : Yad agneh rohitam rupaiii tejasas 
tad rupam yat suMaih tad apam yat krishnaih tad annasya \ “ The red 
colour of fire is that of heat ; its white colour is that of water ; and its 
black colour is that of food (which here means earth, according to the 
commentator on the Chhandogya TTpanishad). 119 In this way, he adds, 
the words denoting the three colours are used in the proper sense, 
whereas if applied to the three qualities they would be figuratively em- 
ployed ( roliitudvidm cka sabdunam rupa-i'isesheslui mukhyatiud bhcikta- 
tvuch cha yuna-vishayatvasya). S'ankara concludes that this verse, de- 
scriptive of the unborn female, does not denote any self-dependent 
material cause called Pradhana, but is shewn from the context to 
signify the Divine Power in its primordial state before Xame and Form 
were developed (na svatantrd kdc/tit prakritih pradhanam numa aju-man- 
trena umndyute iti sakyate vaktum \ prakaraniit tu sd eva daivl saktir 
avydkrita-ndma-rupa niii/ia-rupayoh pray avasthdnenupi mantrena (imnii- 
yate ity ucliyate). 

Passing over the further questions, which are raised on this subject, 
I go on to the 11th Sutra and the comment upon it, from which we 
learn that the words * knowing him by whom the five times five men, 
and the aether are upheld, to be Soul,’ etc. ( yasmin pancha pancha-janCih 
Cikams cha pratishthitah \ tarn evdnyah dtnuinam ridctin ityudi), are ad- 
duced by the Sankhyas in support of their system, as the number of 
the principles ( tattra ), which it affirms (see Sankhya Kurika, verso 3, 
and Sankhya Sutras, i. C 1 ), corresponds to the number twenty-five in this 
text ; while the applicability of the passage is denied by the Vedantins 
on the ground that the 1 principles ’ of the Sankhya are not made up of 
five homogeneous sets of five each (p. 362) ; that if the Soul and rether 
mentioned in the text are added, as they must be, to the twenty-five, 
the aggregate number will exceed that of the Sankhya ‘ principles,’ 
among which both Soul and mther are comprehended (pp. 364 f.) ; that 
the fact of the correspondence of the numbers, if admitted, would not 
suffice to shew that the ‘ principles ’ of the Sankhya were referred to, 
as they are not elsewhere recognized in the Veda, and as the word 
113 See Babu Rajendra Lul Mittra’s translation of this Upanishad, p. 106. 
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1 men ’ ( jancih ) is not usually applied to denote ‘ principles ’ (p. 365) ; 
and further that the phrase ‘the five five men,’ signifies only ‘five,’ 
and not ‘ five times five ’ (p. 366), etc. The conclusion arrived at in 
the twelfth aphorism is that the breath, and other vital airs, are re- 
ferred to in the passage under consideration; and that although the 
word ‘ men ’ ( jatwh ) is not generally applied to ‘ breath,’ etc., any more 
than to ‘ principles,’ the reference is determined by the context. Others, 
as Sankara observes, explain the term ‘the five men’ ( panchajandh ) of 
the gods, fathers, gandharvas, asuras, and rakshases, and others again of 
the four castes, and the Vishadas. 150 The Vedantic teacher (Badara- 
yana) however, as his commentator adds, has decided that the breath, 
etc., are intended. 

If we now turn to the Sankhya aphorisms themselves, we shall find 
that their author constantly refers to texts of the Yeda as supporting, 
coinciding with, or reconcileable with his dogmas. I have noticed the 
following instances, viz. Sutras i. 5, 36, 51, 54, 78, 84, 148, 155; ii. 
20-22 ; iii. 14, 15, 80 ; iv. 22 ; v, 1, 12, 15, 21 ; vi. 32, 34, 51, 58, 
59, which may be consulted in Dr. Ballantyne’s translation. I can 
only refer more particularly to a few of these with the commentator’s 
remarks. 

I begin with Sutra i. 155, 151 in which the author of the Aphorisms 
maintains that the great distinctive dogma of the Vedanta, the oneness 
of Soul, is not supported by the Veda. In Sutra 150 he had laid it 
down as his own conclusion, established by the fact of the variety ob- 
servable in the conditions of birth, etc., that there is a multitude of 
souls, and he now defends this as conformable to Scripture. 

“ Ka ailniita-srnti-virodho jati-paratrut” j atmaihya-srutimm virodhas 
ta niisti tiimiii jiiti-pardtrnt | jati/i mi/mnyam ckn-rupatrain tattra ad- 
vaitti-sruthiuM tat par yy fid na tv akhandatve prayaja nnbhdva d ity arthah | 

. . . . yntlni-sruta-jdti-inhdasya ddare tv “iitimuidam ekah cm agre as'it” 
‘‘sad eva saumya alam agre Ctsid ekam era advitiyam ” (Chhand. Up. vi. 
2, 1 ) ity-iidy-adraita-srutg-iipapddakatayd era sutraiii ryukheyam | “ jiiti- 
paratriit" | ijdtnja-draita-nishedha-paratiiid ity arthah j tattra Cidya- 
vyakhyiiyCim ayam bhdvah I utmaikya-sruti-smritishv ekadi-sabdui chid- 


1:0 See the Fir-t Volume of this work, pp. 176 (f. 
lil i. 154 in Dr. Hall’s editioii in the lirbl. Ind. 
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elarujjata.-mcittra-parO.li bhedadi-sabdas cha vaidharmya-lakshana-lkeda - 
pa rah ] 

“155. ‘This is not opposed to the Yedic doctrine of non-duality, 
since that merely refers to genus.’ Our doctrine that souls are numer- 
ous does not conflict with the Yedie texts which affirm the oneness of 
Soul, since these passages refer to oneness of genus. Genus means 
sameness, oneness of nature ; and it is to this that the texts regarding 
non-duality relate, and not to the undividedness (or identity) of Soul ; 
since there is no occasion for the latter view. The Sutra must be 
explained with due regard to the sense of the word genus as it occurs 
in the Yeda, so as (thereby) to bring out the proper meaning of such 
texts, expressing non-duality, as these, ‘ This was in the beginning 
Soul, one only;’ ‘This was in the beginning, o fair youth, Existent, 
one without a second.’ The words 1 since that merely refers to genus,’ 
mean 1 since that is merely intended to deny a duality denoting a 
difference of genus.’ The first of two interpretations given of the 
Sutra is as follows : In the texts of the S'ruti and Smriti relating to the 
oneness of Soul, the words ‘ One,’ etc., denote simply that Spirit is one 
in its nature; whilst the words, ‘distinction,’ etc., designate a dh- 
tinction defined as difference of nature.” At the close of his remarl; s 
the commentator gives a second explanation of the Sutra. 

The author returns to this subject in the 61st Sutra of the fifth Book : 

“ Na advaitam utmano lingut tad-bheda-pratitrh ” 1 yadyapy utmandm 
anyonyam hheda-vahya-vad abheda-vdkynny api saufi tathapi na adcaitam | 
na atyantani alhedah | ajudi-rOkya-sthaih prakriti-tydgutydyddi-lingair 
bhedasyaica siddher ity arthah \ na by atyantubhede tdni ling any upa- 
padyante \ 

“ ‘ Soul is not one ; for a distinction of souls is apparent from various 
signs.’ Although there are texts affirming that there is no distinction, 
just as there are others which assert a distinction, of souls, still non- 
duality, i e. an absolute absence of distinction must be denied ; because 
a distinction is established by signs, such as the abandonment and non- 
abandonment of Prakriti, etc., mentioned in such texts as that about the 
‘ unborn female,’ etc. (See above, p. 165.) .For these signs are incon- 
sistent with the hypothesis of an absolute absence of distinction,” etc. 

A kindred subject is introduced in the next Sutra, the 62nd : 

“Na anutmand ’pi pratyahha-bddliut” \ anutmand ’pi bhogya-prapan- 
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chena atmano na advaitam pratyakshenapi badhat | dtmanah sarva-bhog- 
yabhede ghata-patayor apy abhedah sydt | ghatadeh patddy-abhinndtmu- 
bhedat \ sa cha bheda-gruhaka-pratyaksha-badhitah \ 

“'Further, there is not an absence of distinction ( i.e . identity) be- 
tween Soul and non-soul, as this is disproved by the evidence of sense.’ 
That is : non-duality [i.e. identity) is not predicable of Soul on the 
one hand, and non-soul, i.e. the perceptible objects by which our senses 
are affected, on the other, because this is opposed to the evidence of 
sense. For if soul were identical with all that is perceptible, there 
would also be no distinction between a jar and cloth, inasmuch as jars, 
etc., would not be distinct from soul which is not distinct from cloth, 
etc. ; and such identity (of jars, etc., with cloth, etc.) is opposed to the 
evidence of sense which obliges us to perceive a distinction.” 

But how is this to be reconciled with such Vedic texts as ‘ this is 
nothing but soul’ ( dtmd e:a idam)? An answer is given in Sutra 64, 
which seems to admit that the passages in question do at least on a 
prima facie view convey the sense ascribed to them by the Yedantins : 

“ Anya-paratcani axicehlndm tattra” | avivekdnum avtveki-purushan 
prati tattra adcaite ’nya-paratram apdsanarlhakdnuiadah ity artliah | 
loke hi sarira-saririnor bhogya-bhoktros cha avivekena abhedo vyavahnyate 
“’fuaii gauro” “ mama dtmu Ilhadrasenah” ityfldih \ atas tam era vya- 
rahdram anudya tan eva prati tatha vpasanCm krutir vidadhati sattva- 
suddhy-ady-artham iti \ 

“ ‘These texts have another object, witli a view to those who have 
no discrimination.’ That is : in the passages which affirm non-duality 
another object is intended, viz. a reference (to vulgar ideas) with a view 
to stimulate devotion. For it commonly occurs that undiscriminating 
persons confound the body and the soul, the object to be experienced, 
and the person who experiences it, as when they say ‘ I am white,’ 
‘ Bhadrasena is myself.’ The Veda, therefore, referring to this mode of 
speaking, inculcates on such undiscerning people the practice of devo- 
tion with a view to the promotion of goodness, purity, etc.” 

The author returns to the subject of non-duality in iSiitra vi. 51, 
which is introduced by the remark : 

Kanv exam pramanudy-anurodhena diaita-sidhhuv adcaita-sruteh kO 
gatir iti \ 

“ But if duality be thus established in accordance with proofs, etc , 
what becomes of the Yedic texts declaring non-duality?” 
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The answer is as follows : 

“ JVa sruti-virodho raginam vairagyaya tat-siddheh” | advaita-sruti- 
rirodhas tu nusti raginam purushatirikte vairugyaya eva srutibhir advai- 
ta-sddhdnCd | 

“ ‘ Our view is not opposed to the Veda, as the texts in question 
establish non-duality with a view to produce apathy in those who are 
actuated by desire.’ That is to say : There is in our doctrine regard- 
ing non-duality nothing contrary to the Yeda, as the passages referred 
to affirm, this principle with the view of producing in those who have 
desire an indifference in regard to everything except Soul.” 

The 12th aphorism of the fifth Book asserts that according to the 
Yeda, Pradhana, and not isvara, is the cause of the world. The details 
of the reasoning on which this view is founded, as here stated by the 
commentator, differ in some respects from those which Sankara puts 
into the mouth of the Sankhyas : 

“ S'rutir api pradhana-karyyatvasya ” j prapanche pradhCoia-kiiryya- 
tvasya eva srutir asti na chetana-karanatve \ yatha “ ajtim ekaiii loluta- 
sukla-krishnum bahvih prajiih srijamanam sarupuh ” | “tad ha idaih 
tarhj avyakritam asit tad nil ma-r u pahlnju ih vyakriyata” ity-adir ity 
arthah \ ya cha “ tad aikshata bahu syum” ityndis chetana-kuranatd- 
sridih. sa sargadar utpannasya mahat-tattvopadhikasya mahupurushanja 
janya-jnCina-para | kimva bahu-bhavanunurodhcd pradhane era “ kfilam 
pipatishati ” iti-rad gauni \ anyatha “sakshl chctuh kendo nirgunas 
eha” (S’vetasvatara TJpanishad, vi. 11) ity - Odi-sruty - uktOparinamitra- 
sya purushe ’nupapatter iti \ ayaiii cha Isvara- pratishedhah aisvaryye 
vairOgyurtlinm isvara - jnanatii vina’pi moksha - pratipadanurtham cha 
praudhi-vuda-muttram iti prug eva ryukhyCdam \ 

“ ‘ There are also Yedic texts to support the doctrine that the world 
has sprung from rradhana, as its cause.’ That is : There are Yedic 
texts to shew that the phenomenal world has sprung from Pradhana, 
and that it has not had’a conscious being for its cause. They are such 
as these : ‘ An unborn female, red, white, and black in hue, producing 
many creatures like herself, etc.;’ ‘This was once undeveloped: it 
was developed with Name and Form.’ As regards those other texts 
which affirm the causality of a conscious being, such as ‘ It reflected, 
let me become many,’ they refer to the knowledge which sprang up in 
the great Male who was produced at the beginning of the creation pos- 
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sessing the attributes of the principle of Intellect ( ITahat ). Or, in ac- 
cordance with the idea of becoming multiplied, the expression (indicat- 
ing consciousness and will) is figuratively applied to Pradhana, as when 
it is said of the hank of a river that it ‘intends to fall.’ Por on any 
other supposition the incapability of any modification which is ascribed to 
Purusha in such texts as 1 He who is the witness, the conscious, the 
sole being, free from the Qualities,’ could not properly he applied to 
him (since if he were the material cause of the creation he must become 
modified). And it has been before explained 152 that this denial of an 
JLsvara is a mere display of ingenuitv, introduced for the purpose of 
producing apathy in regard to glory, and of propounding a method of 
final liberation even independently of the knowledge of an Isvara.” 

The following is the 34th Sutra of the sixth Book, with the remarks 
by which it is introduced and followed : 

Nanu “ balivlh prajuh purushut samprasutuh ” ity-udi-sruteh puru- 
shasya kdranatvuvagamCid vivarttudi- vuduh usrayanlydh ity diankya 
uha | “ sruti-virodhud na kntarkdpasadasya dtma -Idbhah” | purusha- 
karanatdydiii ye ye pakshdh sambhdritds te sarve sruti-viruddliuh iti \ 
atas tad-abhyupagantrlnddi hdiirkikddy - adhamanam utma - svarupa- 
jnana>7t na bhavati ity arthah \ etcna dtmani sukha-duhkhudi-gunopudd- 
natva-vddino 'pi kuturkikdh em j teshdm apy utma-yathurtha-jnunaffi 
nusti ity avagantavyam \ utma-kdranatd-sratayas cka sakti-saktimad- 
abhedena upusanurthuh eva “ajum eknm ” ity-udi-srutibhih pradhuna- 
kuranatu-siddhch | yadi cha ukiisasya abhrudy-adhishthuna-karanatu-vad 
dtmanah kdranatvam uchyate tadu tad na nirdkurmah parindmasya pra- 
tishedliut \ 

“But must we not adopt the theories of an illusory creation, etc., 
because the causality of Purusha ^soul) is to be learned from such texts 
as the following ‘ many creatures have been produced from Purusha ? ’ 
To this difficulty he replies: ‘From his opposition to Scripture the 
illogical outcaste docs not attain to Soul.’ Tho*Sense of this is, that all 
the propositions, affirming the causality of Soul, which have been de- 
vised, are contrary to the Veda ; and consequently the low class of bad 
logicians, etc., who adopt them have no knowledge of the nature of 

152 See Vijn.lna Bhilohu’s remarks introductory to the Sutras fp. 5, at the foot), 
which will ho quoted in the next Section, and his comment on Sutra i. 92. lie is, 
as we shall find, an eclectic, and not a thorough-going adherent of the Saukhya. 
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Soul. Hence it is to be understood that those also who assert that 
Soul is the substance of the qualities of pleasure and pain, etc., are 
incompetent reasoners : they too are destitute of the true knowledge of 
Soul. The Vedic tests which declare its causality are intended to in- 
culcate devotion on the ground that there is no distinction between 
Power ( S'aJcti ) and the possessor of Power ( S'aktimat ) ; for the causality 
of Pradhana is established by such texts as that relating to the 'one 
unborn female,’ etc. But if it be affirmed that Soul is the cause of the 
world merely in the same sense in which the sether is the cause of clouds, 
etc., viz. by affording them a receptacle, we do not object to that, since 
we only deny the transformation (of Soul into material productions).” 153 

In regard to the question whether the principles of the Vedanta or 
those of the Sankhya are most in harmony with the most prevalent doc- 
trine of the Upanishads, I shall quote some of the remarks of Dr. Puier, 
the translator of many of these treatises. In his introduction to the 
Taittiriya Upanishad he observes that we there find “the tenets pecu- 
liar to the Vedanta already in a far advanced state of development; it 
contains as in a germ the principal elements of this system.” “ There 
are, however,” he adds, “ differences ” (Bibliotheca Indica, vol. xv. p. 5). 
The same nearly is the case with the Aitareya Upanishad (ibid. p. 27). 
In reference to the S'vetasvatara Upanishad he remarks : “ Sankara in 
his commentary on this Upanishad generally explains its fundamental 
views in the spirit of the Vedanta. He is sometimes evidently wrong 
in identifying the views of some of the other Upanishads with the 
tenets of the Vedanta, but he is perfectly right to do so in the explana- 
tion of an Upanishad which appears to have been composed for the 
express purpose of making the principle of the Vedanta agreeable to 
the followers of the Sankhya” (ibid. pp. 43 f.). Of the Katha Upani- 
shad Dr. Kber says (ibid. p. 97) : “ The standing point of the Katha is 
on the whole that of the Vedanta. It is the absolute spirit which is 

the foundation of the world In the order of manifestations or 

emanations from the absolute spirit it deviates, however, from that 
adopted by the other Upanishads and by the later Vedanta, and is evi- 
dently more closely allied to the Sankhya. The order is here : The 
unmanifested ( avijakta ), the great soul (m a hut in a, or mahat), intellect 

153 See Dr. Ballantyne’s translation, which I have often followed. He does not, 
however, lender in extenso all the passages which I have reproduced. 
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(i buddhi ), mind, the objects of the senses, and the senses,” etc. 151 The 
reader who wishes to pursue the subject further may consult the same 
author’s remarks on the other Upanishads. On the whole question of 
the relation of the Vedanta and the Sankhya respectively to the Veda, 
Dr. Rder thus expresses himself in his introduction to the S’vetasvatara 
Upanishad (p. 36) : “The Vedanta, although in many important points 
deviating from the Vedas, and although in its own doctrine quite inde- 
pendent of them, was yet believed to he in perfect accordance with 
them, and being adopted by the majority of the Brahmans, it was 
never attacked on account of its orthodoxy. The same cannot he said 
of the Sankhya ; for it was not only frequently in opposition to the 
doctrine of the Vedas, but sometimes openly declared so. Indeed, the 
Vedanta also maintained that the acquisition of truth is independent of 
caste (1) or any other distinction, and that the highest knowledge 
which is the chief end of man cannot he imparted by the Vedas (vide 
Katha ii. 23); yet it insisted that a knowledge of the Vedas was ne- 
cessary to prepare the mind for the highest knowledge (2). This the 
Sankhya denied altogether, and although it referred to the Vedas, and 
especially to the Upanishads, still it did so only when they accorded 
with its own doctrines, audit rejected their authority (3) in a case of 
discrepancy.” 

I make a few remarks on some points in this quotation indicated by 
the figures (1), (2), and (3). (1) Ve have already learned above, p. 99, 
that, according to the Brahma Sutras (see i. 3, 34 If., and Sankara’s ex- 
planation of them), at least, a S'udra does not possess the prerogative of 
acquiring divine knowledge. (2) It appears from Sankara’s argument 
against Jaimini that he does not consider a knowledge of the ceremonial 
part of the Veda as necessary for the acquisition of divine knowledge, 
hut he seems to regard the Upanishads as the source from which the 
latter is derived. (3) I do not know on what authority this statement 
that the Sankhyas ever actually rejected the aifthority of the Vedas is 
founded. Their attempts to reconcile their tenets with the letter of 
the Veda may often seem to be far-fetched and sophistical ; but I have 
not observed that Sankara, while arguing elaborately against the inter- 
pretations of the Sankhyas, anywhere charges them either with deny- 
ing the authority of the Veda, or with insincerity in the appeals which 
they' make to the sacred texts. 

151 Sec above, p. 161. 
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On the subject of the TJpanishads the reader may also consult Prof. 
Max Miiller’s Ancient Sanskrit Literature. 

I subjoin in a note some extracts from this work. 155 

The Xyaya and Vaiseshika Sutras do not appear to contain nearly so 
many references to Vedic texts as the Sankhya ; but I have noticed the 
following: IVyaya iii. 32 (= iii. 1, 29 in the Bibl. Ind.) ; Yaiseshika 
ii. 1, 17 ; iii. 2, 21; iv. 2, 11 ; v. 2, 10. 

The author of the Vaiseshika Sutras affirms, in iii. 2, 20, the doctrine 
that souls are numerous; and in the 21st Sutra, which I quote, along 
with the comment of S'ankara Misra, and the gloss of the editor Pandit 
Jayanarayana Tarkapanchanana, he claims Vedic authority for this tenet : 

21. “ S' astra-samarthyueh cha” | (S'ankara Misra) S'dstraiii srutih | 

155 “ They (the Upanishads) contain, or are supposed to contain, the highest au- 
thority on which the various systems of philosophy in India rest. Not only the 
Vedanta philosopher, who, by his very name, professes his faith in the ends and 
objects of the Veda, but the Sankhya, the Vaiseshika, the Nyfiya, and Yoga philo- 
sophers, all pretend to find in the Upanishads some warranty for their tenets, however 
antagonistic in their bearing. The same applies to the numerous sects that have 
existed and still exist in India. Their founders, if they have any pretensions to 
orthodoxy, invariably appeal to some passage in the Upanishads in order to substan- 
tiate their own reasonings. Now it is true that in the Upanishads themselves there 
is so much freedom and breadth of thought that it is not difficult to find in them some 
authority for almost any shade of philosophical opinion.” (p. 316 f.) Again “ The 
early Hindus did not find any difficulty in reconciling the most different and some- 
times contradictory opinions in their search after truth ; and a most extraordinary 
medley of oracular sayings might be collected from the Upanishads, even from those 
which are genuine and comparatively ancient, all tending to elucidate the darkest 
points of philosophy and religion, the creation of the world, the nature of God, the 
relation of man to God, and similar subjects. That one statement should be contra- 
dicted by another seems never to have been felt as any serious difficulty.” (p. 320 f.) 
Once more : “ The principal interest of the older Upanishads consists in the absence 
of that systematic uniformity which we find in the later systems of philosophy ; and 
it is to be regretted that nearly all the scholars who have translated portions of the 
Upanishads have allowed themselves to be guided by the Brahmanie commentators,” 
etc. (p. 322). “In philosophical discussions, they (the Brahmans) allowed the greatest 
possible freedom ; and althi-igh at first three philosophical systems only were admitted 
as orthodox (the tw r o Mlniiinsas and the Nyaya), their number was soon raised to six, 
so as to include the Vaiseshika, Sankhya, and Yoga schools. The most conflicting 
views on points of vital importance were tolerated as long as their advocates succeeded, 
no matter by what means, in bringing their doctrines into harmony with passages of 
the Veda, strained and twisted in every possible sense. If it was only admitted that 
besides the perception of the senses and the induction of reason, revelation also, as 
contained in the Veda, furnished a true basis for human knowledge, all other points 
seemed to be of minor importance.” (p. 78 f.) 
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tayd 'py dtmano hheda-pratipaclanut | sruyate hi ... . (Jayanarayana) 
ito ’py jivasya isvara-bhinnatvam ity aha | sdstrasya sruteh sdmarthyaj 
jwesvarayor bheda-bodhakatvat | tatha hi | “ dve brahmani veditavye " 
(Maitrl Up. vi. 22) | “ did suparnd sayujd sakhdyd samdnam vriksham 
parishasvajdte | tayor anyah pippalam svadu atti anasnann anyo alhichd- 
kasiti" (Eig-veda Sanhita, i. 164, 20; S'vetasv. Up. vi. 6; Mundaka 
Up. i. 3, 1, 1) ity-ddi-sruter jlresrarayor bhedo ’ vasyam angikdryyah \ 
na cha '■'■tat tram asi S'vetalceto” “ Brahma-lid Brahma era hhacati" 
ity-ddi-srutinuiii ku gatir iti rdchyam | “ tat tram asi ” iti srutes tad- 
abhedena tadiyatva-pratipadanena abheda-bhdvana-paratvdt | “Brahma- 
rid Brahma era ” iti srutis cha nirduhkhatvddind Iicara-sdmyam jivasya 
abhidhatte na tu tad-abhedam | “ niranjanah param sdmjarn upaiti” iti 
sruter gaty-antarusanibhavdt | asti hi laukika-rukyeshu “ sampad-adhikye 
purohito’yam rdjd samvrittah” ity-udishu sudrisya-pareshv abhedopa- 
chdrah | na cha moksha- dasdydm ajndna-nivrittav abhedo jdyate iti 
rdchyam bhedasya nityatvena ndsuyogud bheda-ndsdngikure 'pi vyakti- 
drayarasthanasya avasyakatrdch cha iti sankshepah \ bheda-sadhakani 
yukty-antaruni sruty-antardni cha grantha-gaurava-bhiyu parityaktdni | 

“ ‘ And this opinion is confirmed by the S'astra.’ (S’ankara Milra) 
The S'astra means the Veda; by which also a distinction of Souls is 
established. For it is said,” etc. [He then quotes two texts which are 
repeated by Jayanarayana, the author of the gloss, whose remarks are 
as follows :] “ There is another proof of the Soul being distinct from 
Isvara ; viz. this, that it is confirmed by the S'astra, the Veda, which 
declares the distinctness of the two ; and this principle must of neces- 
sity be admitted from such texts as these : ‘ Two Brahmas are to be 
known ; nx and ‘ Two birds, united, friends, attach themselves to the same 
tree ; one of them eats the sweet fruit of the pippala tree, while the other, 
without eating, looks on.’ Nor are we to ask what will then become of 
such other texts as (1) ‘Thou art that, o S'vetaketu;’ (2) ‘He who 
knows Brahma becomes Brahma ; ’ for the fornftr of these two passages 
(1) tends to convey the idea of identity by representing as identity 
with That, the fact of S'vetaketu’s entirely belonging to That ; whilst 

156 The full text is . Dve brahmani veditavye sabda-brahma param cha yat — sabda- 
brahmani nibhndtah param brahmadhujachhati | “Two Brahmas are to be known, the 
verbal and the supreme. lie who is initiated in the former attains the latter.’ 1 Here, 
however, by the verbal Brahma, the Veda must be intended. 



OF THE VEDAS, HELD BY INDIAN AUTHORS. 


177 


the second (2) affirms the equality of the Soul with Isvara, iu con- 
sequence of its freedom from pain and other weaknesses, and not its 
identity with Him; for it is shewn by another Vedic text, viz. ‘The 
passionless man attains the highest state of equality,’ that any other 
destiny would be inconceivable. In secular modes of speaking also, 
such as the following, ‘ From the abundance of his wealth the domestic 
priest has become the king,’ we find a figurative assertion of identity. 
Nor can it be said that distinction disappears on the cessation of ignor- 
ance in the state of final emancipation, because distinction, from its 
eternity, cannot be destroyed, and because, even if its destructibility 
were admitted, two separate personalities must still continue to exist. 
Such is a summary of our argument : further proofs from reasoning, 
and further texts of the Yeda, are omitted from a dread of making the 
book too bulky.” 

The charge of open contempt of the Yeda is brought by Sankara 
against S'andilya, the author of the Bhagavata heresy, as the orthodox 
Yedantin considers it. 157 Of that doctrine Sankara thus speaks in 
his remarks on Brahma Sutra ii. 2, 45 : 

Veda-ripratishedhas cha lharati | chaturshu vedeshu paraiii sreyo 'lab- 
dhvu. S undihjah idam sustram adhigatavun ity-iidi-ceda-nindu-darsanut \ 
tasmcld asangatd eshd kalpand iti siddham | 

“ And it also contradicts the Veda : for we see such an instance of 
contempt of the Vedas as this, that S'andilya, not finding the means 
of attaining the highest good in the whole four of them, devised this 
S'astra. Hence it is established that these imaginations are absurd.” 

The points of the Bhagavata doctrine objected to by Sankara do not 
however appear to be those which are principally insisted on in the 
Bhakti Sutras of S’andilya, published by Dr. Bullantyne in the Biblio- 
theca Indica in 1861. I will notice some of these doctrines. The 
leading principle of the system is that it is not knowledge ( jndmt ) but 
devotion ( bhakti ) which is the means of attaining final liberation 
(Sutra 1). Devotion *s defined in the 2nd Sutra to be a supreme love 
of God (sd parn anuraktir Israre). Knowledge cannot, the author con- 
siders, be the means of liberation, as it may co-exist with hatred of the 
object known (Sutra 4). Neither the study of the Yeda nor the acqui- 

15 ? See Colebrooke’s Misc. Essays, i. 413 . “A passage quoted by Sankara Acliarya 
seems to intimate that its promulgator was S'andilya,” etc., etc. 
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sition of such qualities as tranquility of mind is a necessary preliminary 
to devotion. The only requisite is a desire of emancipation, according 
to the commentator (remarks on Sutra 1). Ceremonial works, too, 
have no bearing upon devotion (Sutra 7), which may be practised by 
men of all castes, and even by Chandalas, since the desire to get rid of 
the evils of mundane existence is common to all (Sutra 78). The com- 
mentator explains that the authority of the Yedas as the only source of 
supernatural knowledge is not denied, nor the fact that only the three 
highest castes have the right to study them : but it is urged that 
women, S'udras, etc., may attain by means of the Itihasas and Puranas, 
etc., to knowledge founded on the Yedas, whilst Chandalas, etc., may 
acquire it by traditional instruction based on the Smriti and the prac- 
tice of virtuous men. Those whose devotion is not matured in the 
present world, will find the opportunity of perfecting it in S'vetadvlpa, 
the world of the divine Being (Sutra 79). Even the wicked may have a 
penitential devotion ( nrtti-bhaktuv eva adhikdrah), and after they are 
freed from their guilt, they may attain to full devotion. The Bhagavad 
Gita is much quoted by the commentator on these Sutras ; but the 
Veda is also sometimes adduced in proof of their doctrines; as e.g. the 
following words of the Chhandogya TJpanishad, vii. 25, 2, are cited to 
prove that devotion is the chief requisite, and knowledge, etc., subser- 
vient to it : 

“Almu eva idaiii sarvam iti | sa vai esTia evaxn pasyann evam manvd- 
nah evam rjaiiann dtma-ratir utma-kridah dlma-mithunah utmunandah 
sa svardd lhavati ” | tattra “ dtma-rati-'rvpuydh para-bhakteh “ pas- 
yann ” iti darkanam apriyatvadi-lhrama-nirusa-makhena angam hhavati | 

“ 1 All this is Soul. He who perceives this, thinks this, knows this, 
delights in Soul, sports with Soul, consorts with Soul, takes pleasure 
in Soul; he becomes self- resplendent.’ Here the sight expressed in 
the words ‘ perceiving,’ etc., is by removing all errors regarding dis' 
agreeableness, etc., an adjunct of supreme devotion in the form of ‘ de 
light in Soul.’ ” 

In his remarks on Sutra 31 the commentator quotes another passage 
of the same Upanishad, iii. 14, 4, in which a Sandilya is referred to as 
the author of a statement. Sankara in his commentary on the Upani- 
shad calls Him a rishi. He cannot, however, have been the same person 
as the author of the Sutras ; although, even if he had been so reputed, 
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S'ankara would have had little difficulty in denying that they could 
have been written by a rishi, as we shall see in the next section that 
he contradicts the opinion that the rishi Kapila, referred to in the 
S'vetasvatara Upanishad, was the author of the Sankhya aphorisms. 

Sect. XI. — Distinction in point of authority letween the Veda and the 
Smritis or non- Vedic S dstras, as stated in the Nydya-mdld -vistara, 
and by the Commentators on Manu, and the Vedanta , etc. ; difference 
of opinion between Sankara and Madhusudana regarding the ortho- 
doxy of Kapila and Kanuda, etc. ; and Vijndna Bhikshu' s view of the 
Sankhya. 

A distinct line of demarcation is generally drawn by the more 
critical Indian writers between the Vedas, and all other classes of 
Indian S’astras, however designated. The former, as we have seen, are 
considered to possess an independent authority and to be infallible, 
while the latter are regarded as deriving all their authority from the 
Veda, and (in theory at least) as infallible guides only in so far as they 
coincide with its dicta. This will be clear from the following passages : 

I. Nydya-mdld-vistara . — The first text which I adduce has been 
already quoted in the Second Volume of this work, but is repeated here 
for facility of reference. It is from the treatise just named, i. 3, 24 : 

Baudhdyandpastambuscaluyana-kutydyanudi-ndmdnkitdh kalpa-sutrd- 
di-granthah nigama- nirukla-shad-anga-granthuh Manv-ddi-smritayas cha 
apaurusheyuh dharma-buddhi-janakatvdt veda-vat | na cha mula-pramdna- 
sdpekshatvena veda-raishamyam iti sankaniyam | utpanndydh buddheh 
sratah-prdmdnydngikdrena nirapekshatrdt | J Taivam I uktdnumdnasya 
kCilatyayupadishtatvat | Baudhayana-sutram Apastamba-sutram ity er am 
purusha-numnu te granthdh uchyante | na cha Kdtfiakudi-samdkhyu-rat 
pracachana-nimittatvam yuktam j tad-grantha-ninndna-kule taddnlntanaih 
kaischid vpalabdhatrdt | tacjf cha aviehhinm-pdramparyena anuvarttate | 
iatah Kalidusudi-grantha-vat paurushcydh j tathdpi reda-mulatvut pra- 
munam \ . . . . kalpasya redatram nudydpi siddham | kintic prayatnena 
sddhamyam \ na cha tat sddhayitim sakyam | paurusheyatvasya samukh- 
yayd tat-karttur upalambhena cha sddhitatrdt \ 

“It may be said that the Kalpa Sutras and other works designated 
by the names of Baudhayana, Apastamba, Asvalayana, Katyayana, etc., 
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and the Nigama, Nirukta, and six Vedangas, together with the Smritis 
of Manu and others, are superhuman, because they impart a knowledge 
of duty, as the Yedas do; and that they should not he suspected of 
inferiority to the Vedas on the ground that they depend upon a primary 
authority, since the knowledge which they impart is independent, 
because it is admitted to be self-evidencing. But this view is in- 
correct, for the inference in question proceeds upon an erroneous 
generalization. The hooks referred to are called by the names of 
men, as 1 the Sutras of Baudhayana,’ ‘ the Sutras of Apastamba ; ’ and 
these designations cannot correctly he said to originate in the exposition 
of the works by those teachers whose names they hear (as is really the 
case in regard to the Kathaka, and other parts of the Yeda) ; for it was 
known to some of the contemporaries of these men, at the time when 
they were composing these Sutras, Smritis, etc., that they were so en- 
gaged ; and this knowledge has descended by unbroken tradition. 
Hence these books are, like the works of Kalidasa and others, of human 
origin. Nevertheless, they possess authority, as being founded on the 
Yeda.” . . . The following additional remarks represent the opinion of 
the Guru (Prabhakara) on the same question: “It is not yet proved 
that the Kalpa Sutras possess the character of the Veda; it would 
require great labour to prove it ; and, in fact, it is impossible to prove 
it. For the human origin of these books is established by the names 
which they bear, and by their being observed to have had authors.” 

II. Kulluha. — The same thing is admitted by Kulluka, the commen- 
tator on Manu, who (in his remarks on i. 1) thus defines the relation 
of his author to the Yedas : 

Paurusheyatvc 'pi Manu-i dkyiindm aeigtta-mahdjana-parigrahdt sruty- 
upagrahach cha vcda-mulakatayu prdmunyam \ Tathd cha chhdndoyya- 
Irulunane sruyate “Jfa/iur vai yat kincliid avadat tad bheshajom hheshaja- 
tuyai ” iti 1 Viihaspatir apy iiha “ Vedurthopanilandhritcdt pn'idhiinyafii 
hi Jfanoh smritam \ JIanv-artha-viparild tu*yu smritih sd. na sasyate \ 
Tucach chhustrani sobhante tarka- vyd karanu n i ch a | Dharmurtha-mokslio- 
padeshtu Manur yOvad na drisyate ” j Mahdlhdrate 'py uktam “ Pu.ru nam 
Jlunavo dharmah sdngo redas chikitsifam | lijim-siddhuni chatvuri na 
Kantaiydni hetubhih” \ virodhi-Pauddhudi-tarkair na hantavyani \ anu- 
kulas tu mimiimmdi-tarkah pravarttanlyah era \ ata era vakshyati “ ur- 
shaih dharmopadeiaiii cha ceda-sustruvirodhind | yas tarkenanusandhatte 
ia dharmam veda netarah ” iti | 
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“ Though the Institutes of Mann had a personal author, still, as their 
reception by illustrious men of unimpeached [orthodoxy], and their 
conformity to the Veda, prove that they are based upon the latter, they 
are authoritative. Accordingly it is recorded in the Chhandogya Brah- 
mana that, ‘"Whatever Manu said is a medicine for remedial purposes.’ 
And Yrihaspati says : ‘ As Manu depends upon the contents of the 
Veda, he is traditionally celebrated as pre-eminent. But that Smriti 
which is contrary to the sense of Manu, is not approved. Scriptures 
and books on logic and grammar are all eclipsed as soon as Manu, our 
instructor in duty, and in the means of attaining both earthly pros- 
perity, and final liberation, is beheld.’ And it is said in the Maha- 
bharata : ‘The Puranas, the Institutes of Manu, the Veda with its 
appendages, and treatises on medicine, these four, which are established 
by authority, are not to be assailed by rationalistic arguments ; ’ that 
is, they are not to be attacked by hostile reasonings, such as those of 
the Bauddhas. But friendly arguments, such as those of the Miman- 
sakas, are to be employed. And accordingly we shall find below (Manu 
xii. 106) that he says, ‘the man who investigates the injunctions of 
the rishis, and the rules of duty by reasoning which is agreeable to the 
Veda, he, and he only, is acquainted with duty.’ ” (See above, p. 24, 
note 29.) 

III. Nydya-mula-vistara. — But the precepts of the Smriti are not 
considered useless or superfluous. On the contrary, an authority is 
attributed to them corresponding to the antiquity, elevated position, 
and sacred character of their supposed authors. Thus the author of 
the Nyaya-mala-vistara says (i. 3, 3) : 

Vimatu. smritir veda-mulu \ i'aidika->nani'-Odi-pranlta-smrititiut \ upa- 
nayanadhjayanudi-smriti-vat | na eha raiyarthyath sankanlyam \ asmad- 
adinufh pratyaksheshu paroksheshu mind vedeshu tiprakirnasya anushthe- 
ytirthasya ekatra sankshipyoinunatiut \ 

“The variously understood Smriti is founded on the Veda, because 
the traditions, such as those regarding investiture, study, etc., have 
been compiled by Vedic men, such as Manu and others. Nor is it to 
be surmised that the Smriti is useless, since it throws together in a 
condensed form a variety of injunctions regarding matters to be ob- 
served, which arc scattered through different Vedas, both such as are 
visible and such as arc invisible to us.” (This last expression appears 
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to refer to the supposition that some parts of the Veda which Manu 
and others had before them when compiling their own works have 
now been lost. See Muller’s Anc. Sansk. Lit. pp. 103-107.) 

Accordingly the Smritis have an authority superior to that founded 
merely on the practice of learned men of modern date, who have no 
intuition into the past and invisible. Thus the Nyaya-mala-vistara 
says (i. 3, 19) : 

Ufa hi iddnintandh sishtdh Nanv-adi-rad desa-kdla-viprakrishtaih vedaih 
divya-jndnena sukshutkarttuiii saknuvanti yena sishtdchd.ro mula-vedam 
anumupayet \ 

“ For learned men of the present day do not possess the power, 
which Manu and others had, of placing before their minds, through 
divine knowledge, the Veda which is far removed from them both in 
place and time, so as to justify us in regarding the practice of these 
modems as a sufficient ground for inferring the existence of a Veda a3 
its foundation.” 

But as learned men, in any particular country or at any particular 
time, may be able to consult some Smriti which authorizes their par- 
ticular observances, “ these observances may serve as ground for infer- 
ring the existence of some Smriti on which they are founded, but not 
for inferring a Veda ( t a width chhiihtdchdrena smritir anumutuih sakyate 
na tu srutih). But a Smriti which is thus merely inferred to exist is 
set aside by any visibly existing Smriti of contrary import ( anumilti 
cha smritir riruddhnyn pratyakihayd smrityd liidhyitte).” 

IV. Sankara. — The above passages, by assuming that Manu and 
other eminent sages had the power of consulting Vedie texts now no 
longer accessible, make them practically almost infallible. The same 
view is taken by Sankara Acharyya. (See, however, the passage quoted 
from him above, in note 07, p. 02; but there lie has the author of the 
Sankhya in view, whose tenets he regarded as contrary to the Veda.) 
In answer to the remark of a Mlmansaka objector stated in the com- 
ment on the Brahma Sutra i. 3, 32, that the Itihasas and Puranas, 
being of human origin, have only a derived and secondary authority 
( ! itihusa- purdnam ayri pauriahryatcdt pranid ml ntara -Maintain akun- 
hhate ’), Sankara argues in his explanation of the following Sutra (i. 3, 
S3) that they have an independent foundation : 

Itihusa-purunam api tyukhydtena mdryena samlhavad mantrdrlhavuda- 
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m dlatvdt prabhavati devata-vigrahudiprapanchayitum | pratyaksha-mulam 
api sambhavati | lhavatihi asmakam apratyaksham api chirantandndm pra- 
tyaksham \ tathd cha Vyasudayo devatubhih pratyakshaih vyavaharanti iti 
smaryate \ yas tu briiyad iddnintananam iva purvesham api ndsti devudibhir 
vyavaharttum sdmarthyam iti sa jagad-vaichitryam praiishedet \ iddnim 
iva clta na anyadu 'pi sarvabhaumah kshatriyo ’ sti iti bru yCit tatas cha rdja- 
suyadi-chodandh uparundhydt | iddnim iva cha kdldntare ’ py avyavasthita- 
prdydn varnusrama-dharmdn pratijanita tatas cha vyavadha-vidhuyi sds- 
tram anarthalcaiii kurydt | Tasmdd dharmotkarsha-vasut chirantandh devd- 
dibhih pratyakshaih vyajahrur iti slishyate | api cha smaranti “ scudhya- 
yudishta-devata-samprayogah ” ityddi j yoyo ’ py animddy-aiscarya-prdpti- 
phalakah smaryamdno na sakyate sdhasa-mutrena pratydkhyufum \ srutis 
cha yoya-mdlidtmyam prakhydpayati I “ prithvy-ap-tiju-’ nila-klie samut- 
thite panchutmake yoga-gune pravritte | na tasyo rogo na jaru na mrityuh 
prdptasya yogdd U3 ninmhaiii sariram ” iti j rhlihidm api mantra-bruh- 
mana-darsinuih sdmarthyaiii na asmadiyena sdmurthye/ia vpamdtuiu yuk - 
tarn \ tasnidt sa-mulam itilidsa-purdnam \ 

“ The Itihasas andPuranas also, having originated in the way which 
lias been explained, hare power, as being based on the hymns and 
arthavadas, to evince the corporeality, etc., of the gods. It is also 
reasonable to suppose that they are founded upon intuition. For there 
were things palpable through intuition to the ancients, though they are 
not thus palpable to us . 150 Accordingly it is recorded in the Srnriti that 
Yyiisa and others associated face to face with the gods . IS0 Any man 


re Instead of yoglid uimisham the text of the Bibliotli. Indica read' i/nydyiiiMayam 
lss See above, pp. 116, 118, and 127 ; and also Prof Muller’s article on the Yaise- 
shika Philosophy in the Journal of the German Oriental Society, vol vii. p. 311, 
where it is remaiked that the Ya'scshikas, like K.tpila, include the intuition of nsliis 
under the category of piatyahdia (iirsha/ii jnibmiii xutra-L t'itn pvithak na lakski- 
tam yoyi-priityiikshe ' nlnv-bhnrnt). 

! >*> Compare with this B.Yt i. 179, 2 Ye chid hi purre rihimpnh iisan sdkam i/ive- 
hhir avtnlti/in rttdni \ tc chul aviisur ityddi | “The pious sages who li\cd of old and 
who conversed about sacred truths with tile gods, — they led a conjugal life," etc See 
also the passages quoted from the Yana-parvan of tile Mahahharata. the S'atapatha 
Brahmana, and Plato in the First Volume of this work, p. 147 ; and compare Hesiod, 
fragment 1 19 . |ueal yap tot c Sairts eirae, |oval 5 e 06cokoi ddavaronri Bcoiai tcara- 
BvTjTOis YavBpunrois. 

“ Immortal gods, not unfamiliar, then 
Their feasts and converse shared with mortal men." 

And Herodotus writes of the Egyptians, ii. 144 To 5e irpiTtpov tuv avSpuv tovtuv 
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who should maintain that the ancients, like his own contemporaries, 
were destitute of power thus to associate with superhuman beings like 
the gods, would be denying all variety in the history of the world. 
Such a person would in like manner affirm that as now there is no 
Kshattriya possessed of universal sovereignty, so neither was there ever 
such a prince ; and would thus impugn the scriptural injunctions re- 
garding the rajasuya sacrifice [which was only to be performed by a 
universal monarch]. He would also allege that in former times, as 
now, the dutes of castes and of orders were scarcely at all in force, and 
would thus render fruitless the scriptures by which the rules relating 
to them are prescribed. By these considerations it is intimated that the 
ancients, in consequence of their eminent holiness, were admitted to 
associate immediately with the gods, etc. And the Smriti 161 says that 
nearness to, and converse with the gods is gained by reading the Yeda, 
etc. Again, when the Smriti talks of the practice of Yoga resulting iu 
the acquisition of superhuman faculties, such as minuteness, this asser- 
tion cannot be impugned through mere audacity, [ i.e . it must have 
had some good foundation]. The Veda, too, declares the immense 
power of devotion in these words : ‘ When the fivefold influence of 
Yoga, connected with the elements of earth, water, fire, air, and cether, 
has begun to act, and a man has attained an oethereal [or fiery] body, 
he is no longer affected by disease, decay, or death.’ And it is un- 
reasonable to estimate, by the analogy of our own power, the power of 
the rishis, the seers of the Yedic hymns and Brahmanas. Wherefore 
the Itihasas and ruranas have an (independent) foundation.’ ” 

Sankara does not, however, treat all the ancients in this way. Like 
many other systematizers, he finds no difficulty in rejecting or explain- 
ing away any authorities which come into conflict with his views. It 
is thus that he deals with Kapila, the author of the Sankhya. That 
eminent sage is thus spoken of iu the S'vetasvabira Upanishad, v. 2 : 

To yon ah yon ini ailhitishthaty eko viivuni rupuni yonis cha sarvuh | 


dtobs civcu robs iv 'h.yxnrra &pxovras, outtovTas a/xa To~fTi ivBpuironn, “ And [the 
Egyptian priest* said] that before these men the gods were the rulers in Egypt, 
dwelling together with men.” 

161 It appears from the gloss of Govinda Ananda that one of the Yoga Sutras is 
here quoted. I give the sense according to his explanation . mcmlra-japud deva-san- 
nidhyhai/i tat-saml/hushanairi cha id sutrarthah. 
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rish'm prasutaih Kapilam yas tarn agre jndnair bibhartti j&yamdnaih cha 
pasyet | 

“ The god who alone superintends every source of production and 
all forms, who formerly nourished with various knowledge his son the 
rishi Kapila, and beheld him at his birth, etc.” 162 

Towards the close of his comment on Brahma Sutras ii. 1, 1, which 
I shall cite at some length, S'ankara makes some remarks on this pas- 
sage of that Upanishad. After stating the points that had been estab- 
lished in the first Book (adhydya) of the Brahma Sutras, and alluding 
to the objections which had been urged against the Sankhya and other 
hostile doctrines as contrarv to the Veda, S'ankara goes on to explain 
the object of the second book, and the purport of the aphorism with 
which it begins, as follows : 

Iddriim sva-pahhe mriti-nydya-virodha-parihurah 2 )radhunudi-vddd- 
nuih cha nydydbhdsopabrh/ihitatvam pratieeduntaih srishty-ddi-prakri- 
ydydh avigitateam ity asya arthajdtasya j)ratipdda»dya dcitiyo’dhyuyah 
drabhyate | tatira prathamafii tdvat smriti-eirodham iqmiyasya pariha- 
rati | yad nktam Brahma era sarcajnaih jagatah kdranam tad ayuktam \ 
kutah “ smr ity- anavakusa- dosha- prasangdt” | smritis cha tantrukhyu 
paramarshi-pramtd sishta-parigrihitd j anyds cha tad-anusurinyah smri- 
tayah | ex aril saty anarakuidh prasajyeran \ tdsu hy achetanam pradhd- 
nam svatantraih jagatah kdranam upanibadhyate j Mane- udi -smritayas 
tdrach chodanu - lakshanena agnihotrddind dharma -jdtena apelshitam 
artham samarpayantyah sdvakusdh bhaeanti asya vanuisya asm in kale 
'nena vidhunena upanayanam idrisas cha uchdrah itthaih vedadhayanam 
itthaih samuearttanam itthaih saha - dharma - churiiu -saihyogah iti tathd 
purushu rthdfns chatur-varndsrama-dharmdn ndnd-eidhdn ridadhati \ na 
eeaiii kdpilddi-smritinam anushtheye vishaye 'rakdso 'sti moksha-sddhanam 
era hi samyag-darsanam adhikritya tuh pranttuh [ yadi tattra apy ana- 
vakusdh syar dnarthakyem era d sum prasajycta | tasmdt tad-atirodhena 
veduntdh rydkhydtavydh \ katham punar “ ikshify-’ddibhyo hetubhyo 
Brahma era survajnam jagatah kdranam ity avadhdritah sruty-arthah \ 
“ snirity-anacakdsa-dosha-prasangena” punar ukshipyate | bhared again 
andkshepah sva-tantra-prajnundm \ para-tantra-prajnds tu prdyena januh 

163 Sec S'ankara’s commentary on this passage in Bibl. Ind. vii. 351, and Dr, Roer's 
translation, p. 62, with the note ; also Dr. Hall's note in p. 19 of the preface to his 
edition of the Sankhya Sara, in the Bibl. Ind. 
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svatantryena sruly-artham avadharayitum asaknuvantah prakhgdta-pra- 
netriku.su smritishv avalamberan tad-balena cha sruty-artham pratipat- 
serann asmat-krite cha vydkhydne na visvasyur bahu-manat smritinam 
pranetrishu \ kapila-prabhritindih cha drshaih jndnam apratihatam sma- 
ryyate srutis cha bhacati “rishim prasutaih kapilam yas tam agre jndnair 
hibhartti jd yamunafh cha pasyed” iti | tasmdd na eshdm inatam ayathur- 
tham sahjaiii sambhdvayitum | tarkdvashtambhena cha te ’rtham pratish- 
thdpayanti \ tasmud api smriti-balena vedantuh vydkhyeydh iti punar 
dkshcpah I tasya samadhir “ na | anya-smrity-anarakusa-dosha-prasan- 
gud” iti | yadi smrity-anavakdsa-dosha-prasangena isvara-kurana-vudah 
dhhipyeta evam apy anydh ikara-kurana-vQdinyah srnrityo ’ navakasuh 
prasajyeran | tdh uddharishydmah | . . . . evam anekasah smritishv api 
Ikarah kdranatvena upudunatvena cha prakusyate | smriti-balena pratya- 
vatishthamdna.sya smriti-balena eca uttaram pravakshydmi ity ato ’yam 
anya-smrity-anavakusa-dosliopanydsah | darsitaiii tu srutlnam isvara- 
kurana-vadani prati t dtpary yam ( vipratipattau cha smritlnum avasya- 
kartavye ’ nyatara-pariyrahe ’ nyatarasydh parityuge cha iruty-anusurin- 
yah smritayah pramdnam anapekshydh iturah \ tad uktam pramdna-la- 
kshane “ lirodhe tv anapehham syud asati hy anumundm ” iti (Mliuansa 
Sutras i. 3, 3) J na cha aflndriyan arthdn srntim antarena kakhid upa- 
labliate iti sakyaiii sum bhdvayit uiit nimittdbhdvut j sukyiiii kapiJudhium 
s id d hdn a m aprat ih at a -j/i d n a t v d d iti chef \ na \ siddher api supekshatidt\ 
dhanniinushthdinupehshu hi siddhih sa cha dhnrmas chodanu-lakshanah I 
tatas cha purvu-siddhd yds chodundyuh artlio na pakhima-siddha-pnrusha- 
vachuna-vainiu utisunkituih kikyatc | siddha-vyapuk'uya-kalpandycm api 
bahutidf siddhdndm pradarsitcna prakdrcno s m rit i- 1 ipra tipattau satyiiih 
na irnti-ryapusraydd anyad nirnnya-kdramm nsfi \ para-tant ra-prajna- 
sya api na aknsmdt smriti-iiksho-cixhuyuh palshnpdto yuktnh | kasyaehit 
kvuchtt tu pakshupdte sati piirusha-mati-auscardpycna tattvdi yasthdna- 
prasangdt | tasmut tasya api sinriti-riprat/patty-iipanydst/ia snity-anu- 
sdrdnunusdra-i i c echo nr na cha xan-mdrye prajnd sangrahunlyd \ Yd tu 
k’litih Kapilasya jndndttkiyaiii darsayant'i prudarktd na la yd sruti- 
riruddham api Kapilam malum sraddhdtum sakyniit 11 Kapil am" iti 
“ sruti-sdiiidnya-mutratcdd ” 11,5 anyasya cha Kapilasya Sagara-putrdndm 
prataptur Vdsudeca-nd innuh smnrandt | anydrt ha-dark nasya cha prdpti- 
rahttasya asudhakatvat \ liharati cha anyd Jfanur muhdtyum prakhyd- 
183 Himonaa-sutia i. 1, 31. Set' abuve, pp. 78 1. 
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payanti srutir “yad tai kincha Manur avadat tad llieshajam ” 164 iti \ 
Mamma cha (xii. 91) “ sarva-bhdteshu chatmdnam sarva-lhutani chdt- 
mani | samam pasyann dtma-yuji svardjyam adhigachclihati" iti sarvdt- 
matva-darsanam prasaiiisatd Kdpilam mataih nindyate iti gamyate | Ka- 
pilo hi m sarvutmatva-darsa7iam anumanyate utina-lhedabhyapagamat | 
.... atas cha atma-bheda-kalpanaya 'pi Kdpilasya tantrasya veda- 
viruddhatvaiii ceddnusHri-Manu-vachana-virudhatvam cha na kevalaih sva- 
tantra-prakriti-parikalpanaya eveti siddham | vedasya hi nirapeksham 
svdrthe prdmanyam racer iva rupa-rishaye purusha-vachasdm tu muldn- 
tardpeksham svdrthe prdmanyam vaktri-smriti-ryavahitaiii cha iti vipra- 
karshah \ tasnidd reda-viruddhe vishaye smrity-anavakdsa-prasango na 
doshah | 

“But now the second chapter is commenced with the view of effect- 
ing the following objects, viz. (a) to refute, in our own favour, the 
charge of contradicting the reasonings of the Smriti, to shew (J) that 
the doctrines regarding Pradhana, etc., have nothing more than an ap- 
pearance of reason, and [c) that the manner in which the subjects of 
creation, etc., are treated in each of the Upanishads is unimpeachable. 
First of all then the author states, and removes, the objection of con- 
trariety to the Smriti. Our opponents urge that it is incorrect to say 
that the omniscient Brahma is the cause of the world. Why ? Because, 
(l)as they allege, that doctrine ‘is chargeable with the objection of setting 
aside the Smriti as useless ’(Br. Sutra, ii. 1 , 1 ). This term 1 Smriti’ denotes 
a systematic treatise ( tnntra ) composed by an eminent rishi, and received 
by the learned ; and there are other Smritis in conformity with it. And 
the alleged difficulty is that (on the theory that Brahma is the cause) all 
these would be set aside as useless ; since they propound an unconscious 
Pradhana as the self-dependent cause of the world. The Smritis of 
ATanu and others, indeed, which affirm that by means of the agnihotra 
and other enjoined ccemonics, the objects desired (by those who practise 
these rites) will be accomplished, will still retain their use, viz. of pre- 
scribing the objects to be pursued, viz. the various duties of the four 
castes and orders, — that such and such a caste shall be initiated at such 
a time and by such a process, ami shall follow such and such a mode of 
life, that the Veda is to be studied, that the cessation of study is to 
take place, and that union with a woman following the same rites is to 
161 See above, p. 181, and the First Volume of this work, pp. 188, and olO. 
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celebrated, in such, and such Trays. But [on the hypothesis of Brahma 
being the creator] no such room is left for the Smritis of Kapila and 
others, on the ground of any ceremonies to be performed [in conformity 
with their prescriptions] ; for they have been composed as embodying 
perfect systems affording the means of final liberation. If in this 
respect also no place be left for them the difficulty will arise that they 
are quite useless. And hence the conclusion is reached that the Upani- 
shads should be interpreted so as to harmonize with them. But, such 
being the case, how, it is again objected, have you determined on the 
strength of the reasons furnished by the texts about ‘beholding,’ etc., 
that it is the meaning of the Yeda that Brahma is the omniscient cause 
of the world, thus exposing yourself to the charge of leaving no place 
for the Smriti ? Although we hold that this charge is harmless as regards 
those who think for themselves ; yet men have for the most part no 
independent opinion, and are unable by an unassisted act of their own 
judgment to determine the sense of the Yedas, and will consequently lean 
upon the Smritis composed by renowned authors, and adopt the sense of 
the Yedas which they enforce : and from their lofty opinion of these authors 
they will have no confidence in our interpretations. And it is moreover 
urged (2) that Kapila and the others are declared by the Smriti to have 
possessed an unobstructed intuitive («>•«/«? ,65 ) knowledge; and there is 
also a Yedic text to the effect ‘ He who of old sustains with manifold 
knowledge Kapila when he is produced, and beholds him when born,’ etc. 
(S'vetasv. IJp. v. 2). Consequently their doctrines cannot he imagined 
to be untrue. And they further support their tenets by argument. On 
these grounds also, it is urged, the Upanishads must be interpreted by 
the aid of the Smritis. The questions thus raised arc settled by the con- 
cluding words of the Sutra, ‘ Xo ; for this conclusion is vitiated by the 
objection that other Smritis would in this way be rendered useless.’ (1) 
If the doctrine that God is the cause of the wor^l is chargeable with 
the objection that it leaves no room for the Smriti, in the same way the 
difficulty will arise (on the other theory) that other texts of the Smriti 
which affirm that God is the cause will be set aside. These wc shall 
adduce.” After quoting some passages, Sankara proceeds : “ In the 
same manner in numerous texts of the Smriti God is shewn to be both 
the instrumental and the material cause. I must answer on the 
165 See above, pp. 116, 118, and 127. 
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strength of the Smriti the person who opposes me on the same ground, - 
and so I just indicate this objection against his views as having the 
effect of setting aside other Smritis. But it has been shown that the 
sense of the Vedic texts is in favour of the causality of God. And 
since, if the Smritis are at variance with each other, we must of neces- 
sity accept the one set and reject the other, those of them which are con- 
formable to the Veda will he authoritative, and the rest will deserve 
no attention : for it has been said in the section (of the Purva ill m ansa) 
on proof (i. 3, 3), that ‘ if it (the Smriti) he contrary (to the Veda) it 
must he disregarded ; but if there be no (contrariety) it must be in- 
ferred (that the former is founded on the latter).’ And it is inconceiv- 
able that anyone should discover things beyond the reach of the senses 
without the aid of the Veda, since the means of doing so are wanting. 
If it be urged that we can conceive suc-h discovery (of imperceptible 
things without the help of the Veda) as possible in the case of Kapila 
and other perfect persons ( suWianum ), because there was nothing to 
obstruct their knowledge ; — we reply, No; because perfection ( siddhi ) 
is dependent upon something else, viz. on the practice of duty. Now 
duty is defined as something which is enjoined. And the subject- 
matter of an injunction which was previously promulgated cannot be 
called into doubt on the strength of the words of a man who became 
perfect at a subsequent period. And even on the supposition that con- 
fidence could be placed in such ‘ perfect’ persons, yet, as they are 
numerous, and as such a mutual contradiction as we have already 
pointed out exists between the Smritis of different ‘perfect’ persons, 
there is no means left of determining the truth, but reliance on the Veda. 
Causeless partiality to any particular Smriti, on the part even of a man 
who has no independent opinion, is improper; but if anyone ever does 
exhibit such partiality, the charge of depriving truth of all fixity at- 
taches to his procedure, because the opinions of men (which he takes 
as the standard of liis belief) assume all sorts of forms. Consequently 
Ins judgment also should be directed into the right path by indicating 
the mutual contradictions between the different Smritis, and by dis- 
tinguishing those of them which are conformable to, from those which 
are at variance with, the Veda. And (2) the Yedic text which has been 
pointed out, showing the transcendent character of Kapilu’s knowledge, 
cannot be a warrant for believing the doctrine of Kapila, though con- 
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trary to the Veda, since the word Kapila ‘has, in this text, a general 
sense’ [applicable to others besides the author of the Sankhya] (Mlm. 
Sutra, i. 1, 31), and another Kapila called Vasudeva, the consumer of 
Sagara’s sons, is also mentioned in the Smriti ; and since the indication 
of something which has a different object in view, and is therefore irrele- 
vant to the matter in question, can prove nothing.’ 168 There is, besides, 
another text of the Yeda which sets forth the eminent diginity of Manu in 
these terms, 1 Whatever Manu said is medicine.’ 167 And Manu — when 
he employs the words (xii. 91), ‘ He who, with impartial eye, beholds 
himself in all beings, and all beings in himself, thus sacrificing his 
own personalty, attains to self-refulgence ; ’ and, by saying this com- 
mends the tenet that everything is one with the supreme Spirit — must 
be understood as censuring Kapila’s doctrine. For Kapila does not 
assent to the identity of Brahma and the universe, since he holds a 
diversity of souls.” . . . (After quoting one passage from the Maha- 
bharata, and another from the Yeda, to prove that Kapila is wrong, 
S'ankara proceeds) : “ Hence it is proved that Kapila’s system is at 
variance with the Yeda and with the words of Manu, who follows the 
Veda, not only in supposing an independent Prakriti (nature), but also 
in supposing a diversity of souls. No w the Yeda has an independent 
authority in regard to its own contents, as the sun has (an inherent 
power) of manifesting forms ; whilst the words of men have, as regards 
their own sense, an authority which is dependent on another source 
(the Yeda), and which is distinguished (from the authority of the 
Yeda) by the fact of their authors being remembered. Consequently 
it forms no objection to a doctrine that it sets aside a Smriti on a point 
which is contrary to the Yeda.” 

166 The words thus translated arc explained as follows in the Gloss of Govinda 
Ananda . Kincha “ yah Kuprfnm jnanair bibhartti tarn Js'varam paiyed” iti vidhlyatt 
tat ha cha anyhrthasya hcara-pratipatti-seshavya Kapftti-sarvajnatrasya dnrsanam 
anuvddas tasyn mil riant arena prdpti-uinyasya svartha -sadhakatva yoyad n* a nuva da- 
mn trad sarvajuatva-siddhir i'y aha | “And it is enjoined (in the text of the Sveta- 
s' vatara Upaiiishad) : 1 Let him behold that Is vara who nourishes Kapila with various 
knowledge;' and so since this ‘indication’ of, this reference to, the omniscience of 
Kapila, which has another object in view, and ends in the establishment of an lsvara, 
and which on other grounds is shewn to be irrelevant, cannot prove its own meaning, 
—this mere reference does not suffice to e\inee Kapila’s omniscience : — This is what 
S'ankara means to say.” 

167 See the First Volume of this work, pp. 18S and 510. 
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See also S'ankara’s commentary on the Taittiriya TJpanishad, Bib. 
Ind. vii. pp. 136, 137, where he says : 

Kapila - kanadridi - tarka - sastra - virodhah iti chet \ na \ teshdm muld- 
bhuve veda-virodhe cha bhrdntyopapatteh \ 

“If it be objected that this is contrary to the rationalistic doctrines 
of Kapila and Kanada [and therefore wrong], I answer no, since these 
doctrines are proved to be erroneous, as having no foundation, and as 
being in opposition to the Veda.” 

His remarks on a passage of the Prasna Upanishad, which are as 
follows, afford a curious specimen of the contemptuous manner in which 
this orthodox Vedantist treats the heretical Sankhyas, etc. (Prasna Up. 
vi. 4 ; Bib. Ind. viii. 244) : 

Sankhyas tu avidyd- dhyuropitam eva purushe karttritvaiii kriyd-kdra- 
kam phalam cha iti kalpayitvu dgama-vdhyatvdt punas tatas trasyantag 
paramdrthatah eva bhoktritvam puntshasya ichchhanti \ tattvuntaram cha 
pradhanam purushdt paramdrtha-vastu-bhutam eva kalpayanto ’ nya-tdr - 
kika-krita-luddhi-vishayuh santo vihanyante | Tathu itare tarkikuh sdn- 
khyair ity evam paraspara-viruddhurtha-kalpanutah dmishdrthinah iva 
prunino ’ nyonyaih viruddhamunah artha-darsitrut paramdrtha-tattvut 
tad-duram eva apakrishyante \ atas tan-matam anudritya vedanturtha- 
tattvam ekatca-darsanam prati udaravanto mumukshavah syur iti tdrkika- 
mate dosha-darsanam kinchid uchyate' smdbhir na tu tdrkika-tdtparyyem \ 

“The followers of the Sankhya imagine that the functions of action, 
and the enjoyment of reward which causes action, become erroneously 
attributed to the soul ( purusha ) in consequence of supervening ignorance ; 
but as this doctrine differs from that of Scripture, they become afraid of 
it, and seek to ascribe to the soul enjoyment in the proper sense. And 
supposing another principle distinct from soul, viz. Pradhuna (or na- 
ture), which they regard as substance in the proper sense, they become 
the objects of correction by other rationalists, and are crushed. Thus, 
in consequence of the contrariety between the conceptions of the Siin- 
khj’as and those of other freethinkers, the two parties quarrel with 
each other like animals fighting for flesh ; and thus, from their having 
an (exclusive) regard to (their own) views, they are all drawn away 
to a distance from the essential truth. Wherefore let men, disregarding 
their tenets, seek for final liberation by paying honour to the principles 
of the Yedantic doctrine, which maintains the unity of all being. We 
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have thus pointed out something of the errors of the rationalists, and 
have said nothing in accordance 'with their views.” 

IY. — In thus depreciating Kapila, S'ankara is in direct opposition to 
the Bhagavata Purana (which, however, may be a work of later date 
than his 168 ), in which the author of the Sankhya is spoken of with the 
greatest reverence. Thus in Bhag. Pur. i. 3, 10, he is described as 
the fifth incarnation of Vishnu : 

Panckamah Kapil o nama siddhesah kdla-viplutam | provackasuraye 
sdnkhyam tattva-gruma-vinirnayam \ 

“ In his fifth manifestation, he [in the form of] Kapila, and lord of 
saints, declared to Asuri the Sankhya which defines the series of prin- 
ciples, and which had been lost through the lapse of time.” 

And again, in Bhag. Pur. ix. 8, 12, 13, Kapila is made the subject 
of eulogy. A legend narrates that the sixty thousand sons of king 
Sagara, conceiving Kapila to be the robber of a horse which had been 
carried away from their sacrifice, advanced to slay him, when they 
were burnt up by fire issuing from his body. The author of the 
Purana, however, denies that this was in any degree owing to passion 
on the part of the sage : 

Ufa siidhu-vddo muni-kopa-lharjituh nripendra-putruh iti sattra-dhu- 
tnani | kathafii tamo roshamayam rihhuvyate jagat-pavitmtmani khe rajo 
lliuvah | yaayeritu sunkhyamayl dridheha naur yayu mumukshus tarate 
duratyayam \ lhavurnavam mritya-patham vipaschitah parutma-lhutasya 
katham prithafimatih \ 

“ It is not an assertion befitting a good man to say that the king’s 
sons were burnt up by the wrath of the sago ; for how is it conceivable 
that the darkness (tama-i) of anger should reside in the abode of good- 
ness (.s uttca), or that the dust (or passion, rajas) of the earth should 
ascend into the sky, the region of purity ? How could that sage, one 
with the supreme Spirit, by whom the strong ship of the Sankhya was 
launched, on which the man seeking emancipation crosses the ocean 
of existence, hard to be traversed, and leading to death, — how*could he 
entertain the idea of any distinction between himself and others [and 
so treat any one as an enemy] r” 

It is not necessary for me to quote any further passages in praise of 
the author of the Sankhya. There is a great deal about this system 
168 See AVilson’s Visli. Pur., preface, pp. xliv. and li. 
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in the Mahabharata, S'antiparvan, verses 11,037 ff. See Colebrooke’s 
Essays, i. 236 (p. 149 of Williams and Norgatc’s ed.) ; Wilson’s Vishnu 
Purana, pref. p. xciv. and text, pp. 18 ff. ■with notes; Bhagavata Purana, 
iii. chapters 24-30 ; Weber’s Ind. Stud, passim ; Dr. Itoer’s Introduc- 
tion to S'vetasvatara TTpanishad, Bibl. Ind. xv. 35 ff. ; and Dr. Hall’s 
preface to the Sankhya-sara in the Bibl. Ind. p. 19, note. 

We have thus seen that a distinct line of demarcation is drawn by 
the most accurate and critical of the Indian writers, between the S'ruti, 
which they define to be superhuman and independent, and the Smriti, 
which they regard as of human origin, and as dependent for its author- 
ity on its conformity with the S'ruti. Shnkara, indeed, as we have also 
observed (above, p. 1 83 f. ), goes very nearly, if not altogether, so far as 
to assign an independent foundation to the Smritis; but he confines this 
distinction to such of these works as coincide in doctrine with the S'ruti 
or Veda, according to his own Vedantie interpretation of its principles, 
while all other speculators are denounced by him as heterodox. It is, 
however, clear from the S'vetasvatara TTpanishad, the Mahabharata, the 
Bhagavad Gita, the Vishnu, and the Bhagavata Puranas, etc., that the 
doctrines of the Sankhya must have been very prevalent in ancient 
times, and that S'ankara, when he condemned them as erroneous, must 
have done so in the face of many powerful opponents. 165 

160 I quote the following passage from Dr. Rber’s Introduction to the S'vetasvatara 
Upanishad, pp. 36 f. r “At the time of the composition of the Swetaswutara, the 
Sankhya was not a new system, which had to overcome the resistance of old received 
opinions, and the prejudices of men in power, whose interest might be opposed to the 
introduction of a doctrine by which their authority could be questioned. It had 
found many adherents ; it was the doctrine of Menu, of some parts of the Maha- 
bhurata, and to its founder divine honour had been assigned by genertll consent. It 
was a doctiinc whose argumentative portion demanded respect, and as it was admitted 
by many Bramhans (sic), distinguished for their knowledge of the Vedas, it could not 
he treated as a heresy. The most learned and eminent of the Bramhans weie evidently 
divided among themselves with reference to the truth of the Sankhya and Vedanta, 
and this must have afforded & the opponents of the Vedaic system a most powerful 
weapon for attacking the Vedas themselves. If both the Sankhya and Vedanta are 
divine revelations, botli must be true ; but if the doctrine of the one is true, the doc- 
trine of the other is wrong ; for they are contradictory among themselves. Further, 
if both are derived from the Vedas, it is evident that also the latter cannot reveal the 
truth, because they would teach opposite opinions about one and the same point. Such 
objections to the Vedas had been made already in ancient times, as is clear from the 
Upanishads, from several passages of Mann, from Yaska, etc. ; and under these cir- 
cumstances it cannot be wondered at, if early attempts were made to reconcile the 

13 
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It 'is not necessary for me here to inquire with any accuracy what 
the relation was in which the different philosophical systems stood to 
each other in former ages. It may suffice to say that the more thorough - 
going adherents of each — of the Vedanta, the Sankhya, the Vyaya, 
etc. — must, according to all appearance, have maintained their respec- 
tive principles with the utmost earnestness and tenacity, and could not 
have admitted that any of the rival systems was superior to their own 
in any particular. It is impossible to study the Sutras of the several 
schools, and come to any other conclusion. The more popular systems 
of the Puranas, on the other hand, blended various tenets of the dif- 
ferent systems syncretically together. In modem times the superior 
orthodoxy of the Vedanta seems to be generally admitted. But even 
some who hold this opinion refuse to follow the example of Sankara in 
denouncing the founders of the rival schools as heretical. On the con- 
trary, they regard them all as inspired Munis, who, by adapting their 
doctrines to the capacities or tendencies of different students, have 
paved the way for the ultimate reception of the Vedantie system. 
Such is the view taken in the Prasthana-bheda of Madhusudana Saras- 
vatl, who gives the following lucid summary of the leading principles 
of the different schools of speculation (Weber’s Indische Studien, i. 23) : 

SaneshCiili cha sankshepeiia triridhah era prasthuna-bhedah \ tatra 
urambha-vudah ckah | parinfitna-cado dritJyah | vivartta-vOdas tritiyah \ 
purthuupya-taijasa-vuyartyus chaturvidhuh paramunaro dry -anukudi- 
kramena brahma nda-paryantaiii jagad urambhante ] asad era knryyam 
kuraka-rydpnrucl utpadyate iti prathamas tiirkikdnum munumsa- 
kunuiii clui \ sattra -rajas- tamo - yunatmakam pradhanam era method- 
ahanhJrddi - kramena jagad-fiknrena parinamate | pnrvam api silkshma- 
rupena sad era kdryaiii knrana-rydparena abhivyajyate iti dritJyah 
pakshah tiunkhya -Yoga -Putaajala -Pasnpataniim \ Brahaonah pari- 
nuniojagad iti VatshnardndM | sva-prakusa-paramdnandudvitJyam Brah- 
,/ma sra-tndgii-rasad mithyaiva jagad-tlkurena falpate iti tritiyah paksho 

tenet-, of the \ eddnta and Sankhya to save the uniformity of the doctrine, and 
thereby the sacrcdne-ss of thoAedas as the Scriptures derived fioni the immediate 
revelation of God. So, for instance, it is recorded that Va asa, the reputed author of 
the llramha Sutra-., wrote also a commentary to I’atanjali’s Yoga-s’astra, which i.s still 
extant under lit-, name. In the same manner composed Gaudapada, the eminent 
Yeddntist, and teacher of Sankara's teacher, Gotinda, a commentary to Is' vara 
Krishna's Sankhya Karika ; and the Bhagavad Gita has also the same object.” 
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Brahma- v a d in a m | sarvesham prasthiina-karttrinam munindiii vivartta- 
rada-paryatasunena advitlye Paramesrare eta pratipudye tiitparyam \ na 
hi te munayo Ihrdntah sarrajnatvdt tesham j kin hi vahir-rishaya-prava- 
ndndm, Gpdtatah purasharthe pravcso na samlharati iti nastilya-vura- 
naya taih prakara-bheduh pradarsituh j tatra tesham tatparyam abuddhrn 
teda-riruddhe 'py arthe tatparyam vtprekshamanas tan-matam eta vpa- 
deyatrena grihnanto januh nana-patha-jusho lhavanti \ iti sanam ana- 
rad yam | 

“ The difference in principle between these various schools is, when 
briefly stated, three-fold. The first doctrine is that of a commencement 
of the world ; the second is that of an evolution ; the third is that of 
an illusion. Atoms of four descriptions — earthy, aqueous, igneous, and 
aerial — beginning with compounds of two atoms, and ending in the 
egg of Brahma (the world), originate the universe : and effects, pre- 
viously non-existent, come into being from the action of a causer. This 
is the first theory, that of the Logicians and Mtmansakas. The second 
theory, that of the Sankhyas, Yogas, Tatanjalas, and Pasupatas, is that 
Pradhuna (or Prakrit/ = nature), consisting of the three gunas (quali- 
ties), sattra, rajas, and famas, is evolved, through the successive stages 
of mahat (intellect), and altanlcura (consciousness), etc,, in the form of 
the world ; and that effects, which had previously existed in a subtile 
form, are [merely] manifested by the action of their cause. Another 
form of this theory is that of the Yaidinavas [the Ramanujas], who 
hold the universe to be an evolution of Brahma. The third view, that 
of the Brahma-vadins (Yedantists), is, that Brahma, the self-resplen- 
dent, the supremely happy, and the one sole essence, assumes, unreally, 
the form of the world through the influence of his own illusion (Maya). 

The ultimate scope of all the Munis, authors of these different sys- 
tems, is to support the theory of illusion, and their only design is to 
establish the existence of one Supreme God, the sole essence ; for these 
Munis could not be mistaken [as some of them must have been, if 
they were not all of one opinion, or, as those of them must have been 
who did not hold Yedantic principles], since they were omniscient 
But as they saw that men, addicted to the pursuit of external objects, 
could not all at once penetrate into the highest truth, they held out to 
them a variety of theories, in order that they might not fall into atheism. 
Misunderstanding the object which the Munis thus had in view, and 
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representing that they even designed to propound doctrines contrary 
to the Yedas, men have come to regard the specific doctrines of these 
several schools with preference, and thus become adherents of a variety 
of systems. Thus all has been satisfactorily stated.” 

I find that YijnanaBhikshu, the commentator on the Sankhya aphor- 
isms, takes very nearly the same view as is here quoted from Hadhu- 
sudana Sarasvatl, in regard to the superiority of the Brahma Altmansa 
or Yedanta over the other Darsanas. 

In his Sankhya-pravachana-hhashya (Bibliotheca Indica, pp. 3 ff.), 
he thus writes : 

Syud etut | N'yuya-vaisekikdlhydm atra avirodho bkavatu \ brahma- 
mimdfhsd-yogubhjdm tu virodho ’sty eva | tdlhjdiii nityesvara-sadhanut \ 
atra cha Isvarasya prati&hidhyamunatvut | na cha atrdpi vydvahurika- 
pdramurthika-lhedena sesvara-nirikara-vddayor avirodho ’stn sesvara- 
Kudasya %q)dsand-paratva-samlhavdd iti vdchyam \ vinigamakdbhdvat \ 
isvaro hi durjneyah iti nirikaratvam api Joka-vyavahura-siddham aisva- 
ryya-vairagydya anuvadituiit sakyate utmanah sagunatvam iva \ na tu 
kvdpi sruty-adav isvarah sphutam pratishidhyate ycna sekara-vddasyaiva 
rydraharikatvam avadhdryeta iti ) atra ucliyate | atrdpi vydvahdrika- 
pdramdrthika-lhdvo hharati \ “asafyam apratishthafii te jagad uhur 
anikaram” ityudi-sastrair nirikara-vddasya ninditatriit | asminn eva 
iustre vydvahdrikasyaiva pratishedhasya aikaryya-vairugyddy-artham 
anuvddatrauchitydt | yadi hi Jaukdyatika-matdmisurena nityaisvaryyaiii 
na pratishidhyeta tadd paripurna-nitya-nirdoshaikaryya-darianena tatra 
chittdvesato vivekdbhydsa - pratibandhah syud iti sunkhydchdryydnum 
dsayah \ sekara-vudasya na kvdpi nindadikam asti ycna upusanudi-para- 
tayd tat idstraiii sankochyeta \ yat tu “ ndsti sunkhya-samaiii jndnaiii 
ndsti yoga-samau balam | atra vah saiiiiayo mu bhiij jndnaiii sdnkhyam 
param smritam” ityndi vdkyam tad-vivekdiiise eva sdnkhya-jndnasya dar- 
sandntarelhyah utkarsham pratipdduyati na tv tkara-pratisheddiiise ’pi | 
tathd Pardiarddy-akhila-kshta-saiiirndad api*sekara-vddasyaiva pdra- 
mdrthikatcom avadhdryate | api cha “Akshnpdda-pranite cha Kdnddc 
sdnkh ya-yogaynh \ tydjyah sniti-viruclho ’tiiiah srafy-ela-saranair nri- 
bhih | Jaiminlye cha VaiyOse virudhdffiso na kakhann \ katyd rccldrtha- 
vijndne srnti-pdraiii gatau hi tdv ” iti Par diant pa g urd ml d ihh yu ’pi 
brahna-Mhndiitsdydh iicardii/ie lalavattvam \ yathd \ “ nydya-tantrdny 
ancldni tais fair uktdni vudibhih j hdv-dgama-sadachurair yad yuktaih 
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tad upusyatdm” iti moksha-dhnrma-vukyud api Parusarudy-akhila-sishta- 
ryavahdrena brahma-riiinidmsd-nyuya-vaiseshikddy-uktah, isvara-sudhaka- 
nyayah eva grahyo balavattvut \ tathd | “ Tam na pasyanti yoglndruh 
sdnkhyah api mahesvaram \ anadi-nidhanam brahma tam eva saranafa 
vraja ” it yd di-kaurmudi- v d kya ih sankhyundm isvarujnunasyaiva nurdya- 
nudind proktatvdch cha \ kincha brahma-mimumsayuh tsvarah eva mukhyo 
vishayah upakramddibhir avadhritah | tatrdiiise tasya bdclhe sdstrasyaiva 
aprdmCtnyaih sydt | “yat-parah sabdah sa sabdarthah” iti nydyut \ sun' 
khya-sustrasya tu purushCirtha-tat-sddliana-prakriti-pu.rusha-vivekuv eva 
mukhyo vishayah | iti isvara-pratishedhumsa-ludhe ’pi na aprdmunyam \ 
“Yat-parah sabdah sa sabdarthah ” iti nydydt \ atah suvakusatayd sun' 
khyam eva isvara-pratishedhdmse durbalam iti \ na cha brahma-mimuiii- 
sdydm api Uvurah eva mukhyo vishayo na tu nityaisvaryam iti vaktuih 
sakyatc | “s»irity-anavakdsa-do$ha-prasa>iga”-rupa-purva-paks?iasya anu- 
papattyd niiyaisvaryya-visishtatvena eva brahma-mimdilisd-vishayatvdva- 
dhuranat | brahma-sabdasya para-brahnany eva mukhyatayu tu “athdtah 
para-brahma-jijnusd ” iti na sutritam iti \ etena sunkhya-virodhad brah- 
ma-yoga-darsanayoh kdryyesvara-paratvam api na sunkaniyam \ prakriti- 
svdtantryupattyd “ rachanunupapattes cha na aniuniinam ” ityudi brahna- 
sutra-paramparu- nnpapattes cha \ tathd “ sa purveshdm api guriih kdtcna 
anavachchhedad” iti yoga-sutra-tadiya-vydsa-lhushyulhyuM sphutam isa- 
nityatdcagamdeh cha iti \ tasmud abhyupagama-vuda-praudhi-vudadinu 
eva sunkhyasya vynvahnrikesvara-pratishedha-paratayCi bralima-mimdiiisu- 
yogdbhyuiii saha na virodhah | abhyupaguma-vudas cha sustre drishtah \ 
yathd Yishnu-purune (i. 17, 54) | “Etc bhinna-drisuiii daityuh vlkalpdh 
kathitdh mayii | kritvd ’ bhyupagamaih tatra sankshepah sruyatdun mama ” | 
iti | astic vd pdpinum jnana-pratibandhurtham ustika- darsaneshv apy 
aihsatah sruti-viruddhnrtha-vyavasthupanam tmliu teshv amseshv apra- 
munijaih cha \ iruti - smrity - aviruddheshu tu inukhya-vishayeshu pru- 
mdnyatn astg eva | atah eva Padma - purdnc brahma- yoga -darsanuti- 
riktdndih darsanunum miindu ’ pg upapadyate | Yathu tatra Pdrvatim 
prati Isvara-vdkyam | “srinu devi pravakshgdmi tumasdni yathd-kra- 
mam | yeshdih sravana-mdtrcna pdtityaih jnunindm api j prathamam hi 
mayaivoktam S’aivam Push pa tad ika m \ maeh-chhakty-dresitair vipraih satn- 
proktani tatah param \ Kanudena tu samproktaiii sdstraih raikeshikam 
mahat \ Gautamena tathd nydyaih sdnkhyaih tu Kapilena rai | dvijan- 
manu Jaimininu purvam vedamayurthatah \ nirisvarena vudena kritam 
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sd strata makatiaram | Dhishanena tathd proktam chdrrdkam ati-garld- 
tam \ daityandvi nasanarthaya Vishnund Buddha-rtlpind \ bauddha-sas- 
tram asat proktam nagna-nila-patudikarn | muyd-vddam asach-cliM&tram 
prachchhannam lauddham era cha | may air a kathitam deri Jcalau brdh- 
mana-rupind \ apdrtham sruti-vuhjdnaih darsayat loka-garhitam \ kar- 
ma-srarupa-tydjyatcam atra cha pratipadyate \ sarva-karma-paribhraiii- 
sud naishkarmyaih tatra chochyate \ parutma-jlrayor aikyam mayd ’tra 
pratipadyate [ brahmano ’sya paraiii rvpaiii nirgunaih darsitam mayd j 
sarvasya jagato ’ py asya ndsandrthaiii kalau yuge j redurtharad mahdsds- 
tram mdyd-vddam avaidikam \ mayaira kathitam deri jagatdiii ndsa-kura- 
nad” iti \ adhikaiii tu Irak m a-numuvi sd-bhdskye prapanchitam asmdbhir 
iti | tasnidd Sstika-sdstrasya na kasydpy aprdmdnyam virodho vd sva- 
sva-vishayeshu sarveshum abudhdt acirodhdch cha iti 1 nanv erani purusha- 
bahutrumse ’py asya sdstrasya abhyupagama-vudutcam syut \ na syut I 
arirodhdt | brahma-nnmdiiisdyum apy “aviso ndna-ryapadesud ” ityudi- 
sdtra-jdtair jicutma-lahutvasyaica nirnaydt | sankhya- siddha-purushunum 
utmatraih tu brahma -minium say u, bndhyate era \ “ utmu iti tu upayanti ” 
iti tat-sdtrena paramdtmanah era paramdrtha-bhumdv atmatruradhu- 
raniit | tathdpi cha sdnkhyasya na aprdmdnyam j ryiivahdrikdfmano 
jlrasya ito ra-riveha-jnunasya moksha-sudhanatve virakshiturthe budhu- 
bhdcut | etena sruti-smriti-prasiddhvyor nuniitmaikutinatvayor vydvahu- 
rika-pdramiirthika-bhedcna arirodhah | 

“Be it so: let there be here no discrepancy with the Nyiiya and 
Yaiseshika. But it will be said that the Sankhya is really opposed to 
the Brahma-mlmansa (the Yedanta) and the Yoga [of Patanjali] ; since 
both of these systems assert an eternal Isvara (God), while the Sankhya 
denies such an isvara. And it must not be said (the same persons 
urge) that here also [as in the former case of the Nyaya and Yaise- 
shika], owing to the distinction between practical [or conventional, or 
regulative] and essential truths, there may be no [real] contrariety 
between the theistie and the atheistic theories, ’inasmuch as the theistic 
theory may possibly have a view to devotion [and may therefore have 
nothing more than a practical end in view] ; — you are not, it will be 
said, to assert this, as there is nothing to lead to this conclusion [or, 
distinction]. For as Isvara is difficult to be known, the atheistic theory 
also, which is founded on popular opinion, may, indeed, be adverted to 
for the purpose of inspiring indifference to the conception of a Deity’ 
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(just as it is [conventionally] asserted tliat soul has qualities); but 
neither the Veda, nor any other sastra contains a distinct denial of 
an Isvara, by which the merely practical [or conventional] character of 
the theistic theory could be shewn. [Consequently the theistic theory 
is not a mere conventional one, but true, and the contradiction between 
the atheistic Sankhya and the theistic systems is real and irreconcilable] . 

“ To this we reply : in this case also the distinction of practical and 
essential truths holds. For although the atheistic theory is censured by 
such tests as the following : ‘ They declare a world without an Isvara to 
be false and baseless ; ’ yet it was proper that in this system (the San- 
khya), the merely practical (or conventional) denial [of Isvara] should 
be inculcated for the purpose of inspiring indifference to the conception 
of a Deity, and so forth. Because the idea of the author of the San- 
khya was this, that if the existence of an eternal Isvara were not 
denied, in conformity with the doctrine of the Laukayatikas, men would 
be prevented by the contemplation of a perfect, eternal, and faultless 
godhead, and by fixing their hearts upon it, from studying to discri- 
minate [between spirit and matter]. But no censure on the theistic 
theory is to be found in any work, whereby [the scope of] that 
system might be restricted, as having devotion, etc., in view as its 
only end. And as regards such texts as the following : 1 There is 
no knowledge like the Sankhya, no power like the Yoga ; doubt not 
of this, the knowledge of the Sankhya is considered to be the highest,’ 
they [are to be understood as] proving the superiority of the Sankhya 
doctrine over other systems, not in respect of its atheism, but only of 
its discrimination [between different principles]. It is, moreover, estab- 
lished by the concurrence of Parasara, and all other well instructed 
persons, that the theistic theory is that which represents the essential 
truth. Further, such texts as the following of the Parasara Upapurana, 
and other works, shew that the strength of the Brahma-mlmansa lies 
on the side of its theisnJ, viz., ‘In the systems of Akshapada (Gotama) 
and Kaniida, and in the Sankhya and Yoga, that part which is opposed 
to the Veda should be rejected by all persons who regard the Veda as 
the sole authority. In the systems of Jaimini and Vyasa (the Vedanta) 
there is no portion contrary to the Veda, since both these sages have 
attained to a perfect comprehension of its true meaning. In the same 
way it results from this text of the Moksha-dharma (a part of the 
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Santi-parvan of the Mahabharata), viz. : ‘ Many systems of reasoning 
have been promulgated by different authors; [in these] whatever is 
established on grounds of reason, of scripture and of approved custom, 
1 s to he respected;’ [from this text also, I say, it results] that the 
theory, — declared in the Brahma-mlmansa, the Yyaya, the Vaiseshika, 
etc., in consonance with the tradition of Parasara and all other well- 
instructed men, — which asserts an Is vara, is alone to he received, in 
consequence of its strength ; and [the same thing follows] from the 
fact that in such passages as this of the Kaurm a-pura n a, etc., viz.-- 
‘ Take refuge with that Mahesvara, that Brahma without beginning 
or end, whom the most eminent Yogins, and the Sankhyas do not 
behold,’ — Yarayana (Vishnu) and others assert that the Sankhyas are 
ignorant of Isvara. 

“Moreover, Isvara is determined to be the principal subject of the 
Brahma-mlmansa by the introductory statement, etc., of that system. 
If it were open to objection on that side on the side of its principal 
subject], the entire system would be without authority. For it is a 
rule that ‘ the sense of a word is that which it is intended to denote.’ 
"Whereas the principal subjects of the Sankhya are — (1) the grand 
object of human pursuit, and (2) the distinction between nature ( pra - 
kriti) and spirit ( purusha ), which is the instrument of attaining that 
grand object. Thus this system does not lose its authority, even 
though it be erroneous in so far as it denies an Isvara. For it is a rule 
that ‘the sense of a word is that which it is intended to denote.’ 
Hence, as the Sankhya has a certain applicability of its own, it is weak 
only in so far as it denies an Isvara. 

“ Yor can it be alleged that it is Isvara only, and not the eternity of 
his existence, that is the principal subject of the Brahma-mlmansa ; 
since, through the disproof of the objection ( pnrca-pahha) that the 
theistic theory 1 is chargable with the defect of rendering the Smriti 
inapplicable,’ 170 it is ascertained that the assertion of an eternal Isvara 
is the main object of the Brahma-mlmansa. But as the word ‘Brahma’ 
is properly employed to denote the supreme Brahma, the first aphor- 
ism of the Brahma-mlmansa does not run thus, ‘ Now follows the en- 
quiry regarding the supreme Brahma;’ [but thus, ‘ Now follows the 

• 

110 The aphorism here referred to (Brahma Sutras ii. 1 , 1), with most of Sankara's 
comment on it, has been already quoted above, pp. 185 ff. 
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enquiry regarding Brahma.’] Hence we are not to surmise that, as they 
[would otherwise] contradict the Sankhya, the Brahma-mimansa and 
Yoga systems must aim at establishing [not an eternal Deity] but a 
[secondary] Is vara, who is merely an effect. Por this is disproved (1) 
by the series of Brahma Sutras (ii. 2, 1 ff.) which affirm that 1 an un- 
intelligent cause of the world cannot be inferred, as it is not conceiv- 
able that such a cause should frame anything,’ and which would be 
rendered inconclusive by the assumption of the independent action of 
Prakriti ; and (2) by the fact that the eternity of God is clearly under- 
stood from the Yoga aphorism [i. 26], viz. ‘ He is also the instructor 
of the ancients, as he is not circumscribed by time,’ as well as from 
the commentary of Vyasa thereon. 171 Hence, as the Sankhya, arguing 
on its own special principles, and at the same time making a great dis- 
play of ingenuity 1 '-’ and so forth, has in view a merely practical denial 
of an Isvara, it does not contradict the Brahma-mimansa or the Yoga. 
The method of reasoning on special principles is referred to in the 
Sastra. Thus it is said in the Vishnu Puriina [i. 17, 64, "Wilson, 
vol. ii. p. 44], ‘ These notions, Daityas, which I have described, are 
the guesses of persons who look on the Deity as distinct from them- 
selves. Accepting them as partially correct, hear from me a summary 
(of transcendental truth). 

“ Or let it be [supposed] that even orthodox systems, with the view 
of preventing sinners from attaining knowledge, lay down doctrines 
which are partially opposed to the Veda ; and that in those particular 
’portions they are not authoritative. Still in their principal contents, 

171 I quote the commentary of Bhoja-riija on this Sutra, as given by Dr. Ballantyne 
(Aphorisms of the Yoga, part tirst, p. 32) Furtrshiim | iiriyiiniim IhahmddJnain npi 
sa gurur upadeskta ytitoh sa knlom ttnvachchhidyate aniirhti'dt | teshdui punar ~tdi- 
mattrud ash kiilena avaehchhedah [ ‘‘Of the ancients, that is, of the earliest [beings], 
Brahma and the rest, he is the yum, i.e., the instructor, because He, as having no 
beginning, is not circumscribed by time ; while they, on the other hand, having had 
a beginning, are circumscribed by time.” 

172 I am indebted to Professor Cowell for a satisfactory interpretation of the first of 
these two phrases, abhyupayama-rdda and praudhi-rdda, as well as for various other 
improvements in my translation of this passage. The phrase abhyupagama-siddhdnta 
is rendered by Dr. Ballantyno “Implied dogma” (Nyuya aphorisms, i. 31, p. 30, as 
corrected in MS.). Professor Goldst inker s.r. renders it by “implied axiom.” In 
Bohtlingk and Roth’s Lexicon the phras ^abhyupagainu-rdda is rendered “a dis- 
cussion in a conciliatory spirit.’’ In regard to the sense of pramlhi-vdda see above, 
p. 172. 
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■which are consonant to the S'ruti and the Smriti, they possess authority. 
Accordingly, in the Padma Puriina we find a censure passed even upon 
the several philosophical systems ( Darsanat ), with the exception of the 
Brahma (the Vedanta) and the Yoga. For in that work Isvara (Maha- 
deva) says to Parvatl, ‘Listen, goddess, while I declare to you the 
Tamasa works (the works characterised by tamas, or the quality of 
darkness) in order ; works by the mere hearing of which even wise 
men become fallen. First of all, the S'aiva systems, called Pasupata, 
etc., were delivered by myself. Then the following were uttered by 
Brahmans penetrated by my power, viz. the great Vaiseshika system 
by Kanada, and the Yyiiya, and Sankhya, by Gotama and Kapila re- 
spectively. Then the great system, the Purva-[mimansa], was com- 
posed by the Brahman Jaimini on Yedic subjects, but on atheistic 
principles. So too the abominable Charvaka doctrine was declared by 
Dhishana , 173 while Vishnu, in the form of Buddha, with a view to the 
destruction of the Daityas , 174 promulgated the false system of the Baud- 
dhas, who go about naked, or wear blue garments. I myself, goddess, 
assuming the form of a Brahman, uttered in the Kali age, the false 
doctrine of Maya [illusion, the more modern form of the Vedanta], 
which is covert Buddhism, which imputes a perverted and generally 
censured signification to the words of the Veda, and inculcates the 
abandonment of ceremonial works, and an inactivity consequent on such 
cessation. In that system I propound the identity of the supreme and 
the embodied soul, and show that the highest form of this Brahma is 
that in which he is devoid of the [three] qualities. It was I myself, ’ 
goddess, by whom this great sfistra, which, composed of Yedic materials 
and inculcating the theory of illusion, is yet un- Yedic, was declared in 
the Kali age for the destruction of this entire universe.’ !Ye have 
entered into fuller explanations on this subject in the Brahma-mlmansa- 
bhashya. There is, therefore, no want of authoiity, nor any contra- 
diction, in any orthodox system, for they arc all incapable of refutation 
in their own especial subjects, and are not mutually discrepant. Does, 
then, this system (the Sankhya) lay down a theory based only on its 
own assumptions in respect of the multitude of souls also ? It does not. 

For in the Brahma-mlmausa also it is determined by such a kind of texts 

• 

175 A name of Yriha*pati, according to Wilson's dictionary. 

177 See Wilson’s Vishnu Purina, pp, 381 If. 
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as the following (Brahma Sutras, ii. 3, 43), viz. ‘the embodied spirit is 
a portion 173 of the supreme soul, from the variety of appellations,’ that 
there is a multitude of embodied spirits. But it is denied by the Brahma- 
mlmansa that the spirits ( purusha ) asserted by the Sankhya have the 
character of Soul ; for it is determined by the Brahma Sutra (iv. 1,3), 
‘they approach Him as one with themselves,’ 176 that, on the ground of 
transcendental truth, the supreme Soul alone has the character of Soul. 
But, nevertheless, the Sankhya is not unauthoritative ; for as the know- 
ledge of its own distinctness from other things, obtained by the em- 
bodied spirit in its worldly condition, is instrumental to final liberation, 
this system is not erroneous in the particular subject matter which it 
aims at propounding. In this way it results from the distinction of 
practical and real, that there is no contradiction between the two 
theories (made known by the S'ruti and Smriti), of a multitude of 
souls, and the unity of all soul. 

The view taken by iTadhusudana, as quoted above, and partially 
confirmed by Vijnana Bhikshu, of the ultimate coincidence in principle 
of all the different schools of Hindu philosophy, however mutually 
hostile in appearance, seems, as I have remarked, to be that which is 
commonly entertained by modern Pandits. (See Dr. Ballantyne’s Sy- 
nopsis of Science, advertisement, p. iv.) This system of compromise, 
hwoever, is clearly a deviation from the older doctrine ; and it practi- 
cally abolishes the distinction in point of authority between the Yedas 
and the Smritis, Dar.sanas, etc. For if the ilunis, authors of the six 
Darsanas, were omniscient and infallible, they must stand on the same 
level with the Yedas, which can be nothing more. 

I return, however, from this digression regarding the hostility of 
S'ankara to the adherents of the Sankhya and other rationalistic schools, 

175 On this, however, S'ankara (in loco ) remarks as follows : Jtiah lxvarasya aiiiso 
hhavitmn arhati yathn' gner rixphuhngah, | aiitiah iva niitiah | >ia In nmivnyavtiiya nvi- 
khyo ’iltsah xamhhavati \ kattiiiat pimar nirai ayavatriit sa era na bhnvnti | “« ann- 
ryapaJeiiit | “The embodied soul must be ‘a portion’ of Isvara, as a sp.uk is of tire 
(and nut merely dependent upon him as a seivant on his master). ‘.V portion ’ means, 
‘as it were a portion;’ for nothing can be, m the proper sense, ‘a portion’ of that 
which has no parts. Why, then, as Is vara has no parts, is not the embodied soul the 
\ t ry same as he ? ‘ From the variety of appellations,’ etc., etc.” 

170 The original Sutra runs thus Atmn ill til upayiuhihhanti grahayanti cha | 

“ They approach Him as one with themselves, and [certain texts] cause them to 
receive Him as one with themselves.” This refers to certain texts which S ankara 
adduces from one of the Upanishads, apparently. 
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and the opinions of later authors concerning the founders of those 
several systems. The distinction drawn by the Indian commentators 
quoted in this section between the superhuman Yeda and its human 
appendages, the Kalpa Sutras, etc., as well as the other Smritis, is not 
home out by the texts which I have cited above (pp. 8, 31) from the 
Brihad Aranyaka (= S'atapatha Brahmana), and ilundaka TTpanishads. 
By classing together the Yedie Sanhitas, and the other works enume- 
rated in the same passages, the authors of both the TTpanishads seem 
to place them all upon an equal footing ; and the former of the two 
authorities speaks of them all as having proceeded from the breathing 
of the Great Being. If the one set of works are superhuman, it may 
fairly be argued that the others are so likewise. According to the 
Mundaka TTpanishad, neither of them (if we except only the Yedantas 
or TTpanishads) can he placed in the highest rank, as they equally in- 
culcate a science which is only of secondary importance. 

As, however, Sankara (who, no doubt, perceived that it would he 
inconsistent with modern theories to admit that any of the works 
usually classed under the head of Smriti had been really breathed forth 
by the Creator, and that such a directly divine origin could, on ortho- 
dox principles, be assigned only to writings coming under the desig- 
nation of S'ruti), maintains in his comment on the text of the Brihad 
Aranyaka Cpanishad that the whole of the works there enumerated, 
excepting the Sanhitas of the four Yedas, are in reality portions of the 
Brahmanas, it will be necessary to quote his remarks, which are as 
follows (Bibl. Ind. ii. 855 ff.): 

. . . Nikasitam ira nikasitam, | yathd aprayatnenaiva purusha-nikuso 
lhavaty evaiii ra \ are kiili tad nikasitam tato jutam ity uchyate \ Yad 
rigvedo yajurredah sdmacedo ’ thar r any i rasas chaturvidham mantra-jutam \ 
itihusah ity Urvasi-Pururavasor saiiivadudir “ Urvasl ha apsaruh ” ityddi- 
hrahmanam era \ purunam “ asad vd idam ayre asid ” ityudi \ vidya 
devajana-ridyu, “vedah so 'yam” ityndih | upanishadah “ priyam ity dad 
uprlslta ” ityadyah | slohih u lrdhmana-prabhavah mantras tad ete 
slokdh ” ity fidayah | sutrdni rastu-sanyraha-vakydni rede yathii “ fit mu 
ity era upnsita” ityadlni | anuvydkhyUnani mantra-vivaran/lni \ vyCikhjd- 
nani artharuddh j . . . . tram ashtavidham hrdhnanam | eram mantra- 
brahmanayor era yrahanam | niyata-rachanuvato vidyamnnasyaiea vedasya 
abhivyaktih purusha-nikusa-rat | na cha purmha-buddhi-prayatna-pur- 
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vakah | atah pramanam nirapekshah era svarthe | .... tena vedasya 
apramanyam asmikate | tad-usanku-nivritty-artham idam uktam | puru- 
sha-nisvasa-vad aprayatnotthitatvat pramanam, vedo na yatha 'nyo grati- 
thah iti | 

‘"His breathing’ means, ‘as it were, his breathing,’ or it denotes the 
absence of effort, as in the case of a man’s breathing. We are now 
told what that breathing was which was produced from him. It was 
the four classes of mantras (hymns), those of the Eich, Yajush, Saman, 
and Atharvangirases (Atharvana) ; Itihasa (or narrative), such as the 
dialogue between UrvasI and Purtiravas, viz. the passage in the Brah- 
mana beginning ‘ UrvasI the Apsaras,’ etc. [S'. P. Br. p. 855] ; Purana, 
such as, ‘ This was originally non-existent,’ etc. ; Yidya (knowledge), 
the knowledge of the gods, as, ‘ This is the Yeda,’ etc. ; Upanishads, 
such as, ‘ Let him reverence this, as beloved,’ etc. ; S'lokas, such as 
those here mentioned, ‘ The mantras are the sources of the Brahmanas, 
on which subject there are these slokas,’ etc. ; Sutras (aphorisms) oc- 
curring in the Yeda which condense the substance of doctrines, as, 

‘ Let him adore this as Soul,’ etc. ; Amivyakhyanas, or interpretations 
of the mantras ; Vyakhyanas, or illustrative remarks.” The commen- 
tator adds alternative explanations of the two last terms, and then pro- 
ceeds: “Here, therefore, eight sorts of texts occurring in the Brahmanas 
are referred to ; and consequently the passage before us embraces merely 
mantras and Brahmanas. The manifestation of the Yeda, which already 
existed in a fixed form of composition, is compared to the breathing of 
a person. The Yeda was not the result of an effort of the intelligence 
of any person. 1 " 7 Consequently, as proof in respect of its own contents, 
it is independent of everything else.” 

Sankara terminates his remarks on this passage by intimating, as 
one supposition, that the author of the Upanishad means, in the words 

177 Compare Sankara's Comment on Brahma Sutra, i. 1, 3, as quoted above in 
p. 106, where this same text of the Brill. Ar. Up. is referred to. As the fact of 
Brahma being the author of the Vedas is there adduced to prove the transcendent 
character of his knowledge, and of his power, we must, apparently (unless we are to 
charge the great commentator witli living down inconsistent doctiincs in the two 
passages), suppose that in the text hi fore Us lie does not mean to deny that Brahma 
was conscious of the procession of the Vedas, etc., from himself, anil cognizant of their 
sense (as the author of the Sunkhya aphorisms and his commentator seem to have 
understood, see above p. 13-5), but merely that his consciousness and cognizance were 
not the result of any effort on his pait. 
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on which he comments, to remove a doubt regarding the authority of 
the Veda, arising from some words which had preceded, and therefore 
affirms that “the Veda is authoritative, because it was produced with- 
out any effort of will, like a man’s breathing, and not in the same 
manner as other books.” (See Stinkhya Sutras, v. 50 ; above, p. 135.) 

This attempt to explain the whole of the eight classes of works enu- 
merated in the Upanishad as nothing else than parts of the Brahmanas, 
cannot be regarded as altogether satisfactory, since some of them, such 
as the Sutras, have always been referred to a distinct class of writings, 
which are regarded as uninspired (see Aluller’s Anc. Ind. Lit. pp. 75, 
86) ; and the Itihasas and Puranas had in all probability become a 
distinct class of writings at the period when the TTpanishad was com- 
posed. And Sankara’s explanation is rendered more improbable if we 
compare with this passage the other from the Alundaka Upanishad, i. 
1, 5, already quoted above (p. 31), where it is said, “The inferior 
science consists of the Itieh, Yaju«h, Saman, and Atharvan Vedas, ac- 
centuation (siishfi), ritual prescriptions (JcaJpa), grammar, commentary 
( nirvkta ), prosody {chlum da a), and astronomy.” 173 Here various ap- 
pendages of the Vedas, which later writers expressly distinguish from 
the Vedas themselves, and distinctly declare to have no superhuman 
authority, are yet mentioned in the same category with the four San- 
hitas, or collections of the hymns, as constituting the inferior science 
(in opposition to the knowledge of the supreme Spirit). From this we 
may reasonably infer that the author of the Brihad Aranyaka Upani- 
shad also, when he specifies the Sutras and some of the other works 

I take the opportunity of introducing here Sayana’s remarks on this passage in 
his Commentary on the Rig-veda, vnl._i., p. 33 • A t ujnm bh >ra tj/t rtda*>/tt urthom 
nviiborlhtitjiOnn >' >ksh~’0~tu .\hntl-n>igii>ii prut rittTno | uto tvir iipnra-viityX- 

riipatcuin Miniihikri[HtnMndy Athanmnluh Tnaaimnli j “ tire tithje " itijiiili ) . . . . 
sTiiViitiui-hhttln tUiarnw ■jndna-hctntrnt *hail-aiiqa-*ahit~tiiTtiitkttnna'ktthd7n,nm a para - 
vidynifthi | ptitiimo-iiitr>i^h7trthii-hhTita lirnIi>iui-jnnna-hitiilvotJ upunishadn >7i para- 
viitiiiiti'Hin | *• Thu S ik'h.l and other five appendages are intended to promote the com- 
prehension of the sense of the very deep Veda. Hence, in the Mundaka Upanishad, 
the follower- of the Atliana-veda declare that these works belong to the class of 
inferior sciences, thus ‘ There are two sciences,’ etc. [-ee the entire pa-sage in p. 31.] 
Since the sections of the Veda which lelate to ceremonies [including, of course, the 
hymns], as well as the six appendages, load to a knowledge of duty, which is an in- 
strument [of something fuither], they are ranked as an inferior m ieiice. On the other 
hand the Upanishad-, which conduct to a knowledge of Brahma, the supreme object 
of man, constitute the highest science.” 
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which he enumerates, intended to speak of the Vedangas or appendages 
of the Vedas, and perhaps the Smritis also, as being the breathing of 
Brahma. The works which in the passage from the Mundaka are 
called Kalpa, are also commonly designated as the Kalpa Sutras. 

This conclusion is in some degree confirmed by referring to the pas- 
sage from the Mahabharata, S'iinti-parvan, 7,660, which has been cited 
in p. 105, where it is said that the “great rishis, empowered by Sva- 
yambhu, obtained by devotion the Vedas, and the Itihasas, which had 
disappeared at the end of the preceding Yuga.” Whatever may he 
the sense of the word Itihasa in a Yedie work, there can be no doubt 
that in the Mahabharata, which is itself an Itihasa, the word refers to 
that class of metrical histories. And in this test we see these Itihasas 
placed on a footing of equality with the Vedas, and regarded as having 
been, like them, pre-existent and supernatural. See also the passage 
from the Chhandogya Upanishad, vii. 1, 1 ff. (Bibl. Ind., vol. iii. pp. 
473 ff.), quoted above (p. 33), where the Itihasas and Puranas are spoken 
of as “the fifth Veda of the Vedas.” The same title of “ fifth Veda” 
is applied to them in the Bbag. L’ur. iii. 12, 39 : Itihusa-puranani pan- 
chamam redam hr a rah \ sarcebhyah era mukhebhyah sasrije sarra-dar- 
sarwh | “ The omniscient Is vara (God) created from all his mouths the 
Itihasas and Puranas, as a fifth Veda.” See also the passages quoted 
above in pp. 27-30, from the Puranas and Mahabharata, where the 
Itihasas and Puranas themselves are placed on an equality with, if not 
in a higher rank, than the Vedas. The claims put forward by these 
popular works on their own behalf are not, indeed, recognized as valid 
by more critical and scientific authors, who, as we have seen at the 
beginning of this section, draw a distinct line of demarcation between 
the Vedas and all other works; but it would appear from the passages 
I have quoted from the Upanishads that at one time the Vedas were, 
at least, not so strictly discriminated from the other Sastras as they 
afterwards were. 

Sixt. XII. — Recapitulation of the Arguments urged in the Ttarsanas, 
and by Commentators, in support of the Authority of the Vedas, with 
some remarks on these reasonings. 

As iu the preceding sections I have entered at some length into the 
arguments urged by the authors of the philosopical systems and their 
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commentators, in proof of the eternity and infallibility of the Yedas, it- 
may be convenient to recapitulate tbe most important points in these 
reasonings ; and I shall then add such observations as the consideration 
of them may suggest. 

The grounds on -which the apologists of the Yedas rest their authority 
are briefly these : First, it is urged that, like the sun, they shine by 
their own light, and evince an inherent power both of revealing their 
own perfection, and of elucidating all other things, past and future, 
great and small, near and remote (Sayana, as quoted above, p. 62 ; 
Sankara on Brahma Sutras i. 1, 3, above, p. 190). This is the view 
taken by the author of the Sankhya Sutras also, who, however, 
expressly denies that the Yedas originated from the conscious effort 
of any divine being (see p. 135). Second, it is asserted that the Yeda 
could have had no (human) personal author, as no such composer is 
recollected (iladhava, above, pp. 83 ff), and cannot therefore he sus- 
pected of any such imperfection as would arise from the fallibility of 
such an author (pp. 69 f. ; Sayana p. 106). Third, the Turva-mimansa 
adds to this that the words of which the Yedas are composed are eternal, 
and have an eternal connection (not an arbitrary relation depending upon 
the human will) with their meanings, and that therefore the Yedas are 
eternal, and consequently perfect and infallible 178 (llimansa Sutras and 
Commentary, above, pp.7 1 ff.,andSarva-darsana-sangraha, above, pp.91f.) 
Fourth, the preceding view is either explained or modified by the com- 
mentator on the Taittirlya Sanhita (above, p. 69), as well as by Sayana in 
his Introduction to the Rig-veda (above, p. 106), who say that, like time, 
tether, etc., the Yeda is only eternal in a qualified sense, i.e. during the 
continuance of the existing mundane system; and that in reality it sprang 
from Brahma at the beginning of the creation. But this origin cannot 
according to their view affect the perfection of the Yeda, which in con- 
sequence of the faultlessncss of its author possesses a self-demonstrating 
authority. Fifth, although the Yedfmta, too, spehks of the eternity of the 
Yeda (above, p. 105), it also in the same passage makes mention of its 
self-dependent author ; while in another passage (p. 106) it distinctly 
ascribes the origin of the Indian Scripture to Brahma as its source or 

179 In the Brihad Aranyaka Upanishad (p. G88 of Dr. Rocr’s ed.) it is said • Yn- 
chaiva samrdd Brahma jnoyate tag vm smnrat ptirnnuun Brahma | “By speech, o 
monarch, Brahma is known. Speech is the supreme Brahma.’’ 
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cause. Brahma here must be taken as neuter, denoting the supreme 
Spirit, and not masculine, designating the personal creator, as under 
the fourth head. 180 Sixth, according to the Naiyayika doctrine the au- 
thority of the Veda is established by the fact of its having emanated 
from competent persons who had an intuitive perception of duty, and 
whose competence is proved by their injunctions being attended with 
the desired results in all cases which come within the cognizance of our 
senses and experience (Nyaya Sutras, above, pp. 116). Seventh, agree- 
ably to the Vaiseshika doctrine, and that of the Kusumanjali, the in- 
fallibility of the Veda results from the omniscience of its author, who 
is God (Vaiseshika Sutras, Tarka Sangraha, and Kusumanjali, pp. 1 19 if., 
127, and 129 ff., above). 

These arguments, as the reader who has studied all their details will 
have noticed, are sometimes in direct opposition to each other in their lead- 
ing principles ; and they are not likely to seem convincing to any persons 
but the adherents of the schools from which they have severally emanated. 
The European student (unless he has some ulterior practical object in 
view) can only look upon these opinions as matters of historical interest, 
as illustrations of the course of religious thought among a highly acute 
and speculative people. But they may be expected to possess a greater 
importance in the eyes of any Indian readers into whose hands this book 
may fall ; and as such readers may desire to learn in what light these 
arguments are regarded by Western scholars, I shall offer a few remarks 
on the subject. 

In regard to the first ground in support of the infallibility of the 
Veda, viz. the evidence which radiates from itself, or its internal evi- 
dence, I may observe first, that this is a species of proof which can 
only be estimated by those who have made the Indian Scripture the 
object of careful study; and, second, that it must be judged by the 
reason and conscience of each individual student. This evidence may 
appear conclusive to men in a certain stage of their national and per- 
sonal culture, and especially to those who have been accustomed from 
their infancy to regard the Vedas with a hereditary veneration ; whilst 
to persons in a different state of mental progress, and living under dif- 
ferent influences, it will appear perfectly futile. It is quite clear that, 
even in India itself, there existed in former ages multitudes of learned 
180 See note in p. 205, above. 
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and virtuous men who were unable to see the force of this argument, 
and who consequently rejected the authority of the Yedas. I allude of 
course to Buddha and his followers. And we have even found that 
some of those writers who are admitted to have been orthodox, such as 
the authors of the Upanishads, the Bhagavad Gita, and the Bhagavata 
Purana, while they attach the highest value to the divine knowledge con- 
veyed by the latest portions of the Yeda, depreciate, if they do not actu- 
ally despise, the hymns and the ceremonial worship connected with them. 

In regard to the second argument, viz. that the Yedas must be of 
supernatural origin, and infallible authority, as they are not known to 
have had any human author, I observe as follows. The Greek historian, 
Herodotus, remarks (ii. 23) of a geographer of his own day who ex- 
plained the annual inundations of the river Xile by supposing its stream 
to be derived from an imaginary ocean flowing round the earth, which 
no one had ever seen, that his opinion did not admit of confutation, 
because he carried the discussion back into the region of the unap- 
parent (e? agaves rov fivdov civeveiica<i ovk e^ei eXey %ov). The same 
might be said of the Indian speculators, who argue that the Yeda must 
have had a supernatural origin, because it was never observed to have 
had a human author like other books; — that hy thus removing the 
negative grounds on which they rest their case into the unknown 
depths of antiquity, they do their utmost to place themselves beyond 
the reach of direct refutation. But it is to be observed (1) that, even 
if it were to be admitted that no human authors of the Yedas were 
remembered in later ages, this would prove nothing more than their 
antiquity, and that it would still be incumbent on their apologists to 
show that this circumstance necessarily involved their supernatural 
character ; and (2) that, in point of fact, Indian tradition does point to 
certain rishis or bards as the authors of the Yedic hymns. It is true, 
indeed, as has been already noticed (p. 85), that these rishis are said to 
have only “seen” the hymns, which (it is alleged) were eternally pre- 
existent, and that they were not their authors. But as tradition de- 
clares that the hymns were uttered by such and such rishis, how is it 
proved that the rishis to whom they are ascribed, or those, whoever 
they were, from whom they actually proceeded, were not uttering the 
mere productions of their own minds ? The whole character of these 
compositions, and the circumstances under which, from internal evi- 
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deuce, they appear to have arisen, are in harmony with the supposition 
that they were nothing more than the natural expression of the per- 
sonal hopes and feelings of those ancient hards by whom they were 
first recited. In these songs the Aryan sages celebrated the praises of 
their ancestral gods (while at the same time they sought to conciliate 
their goodwill by a variety of oblations supposed to be acceptable to 
them), and besought of them all the blessings which men in general 
desire — health, wealth, long life, cattle, offspring, victory over their 
enemies, forgiveness of sin, and in some cases also celestial felicity. 

The scope of these hymns is well summed up in the passage which 
I have already quoted (from Colebrooke’s Mise. Essays i. 26) in the 
Second Volume, p. 206 : Arthepsavah rishayo dcvatas chhandohhir abhya- 
dhuvan | “The rishis desiring [various] objects, hastened to the gods 
with metrical prayers.” The Nirukta, vii. 1, quoted in the same place, 
says: Yat-kumah rishir yasyuiii devatdydm arthapafyam iclihan stutim 
prayunkte tad-devatah sa mantro bharati | “ Each particular hymn has 
for its deity the god to whom the rishi, seeking to obtain any object of 
desire which he longs for, addresses his prayer.” And in the sequel 
of the same passage from the Nirukta (vii. 3), the fact that the 
hymns express the different feelings or objects of the rishis is distinctly 
recognized : 

Parokslia-krituh pratyalsha-kritus cha mantrdh bhiiyishthdh alpasah 
udhyutmikuh | athupi stutir era bhavati na usirvudah “Indrasya nil vir- 
yani pravuihm ” iti yatliu etasmin suite \ athupi usir era na stutih 
“ suchakshdh aham akshibhydm bhuyusam suvarchdh mulhena s us rut 
karndbhyum bhuyusam” iti | tad etad bahidam adhraryave ydjneshu cha 
mantreshu \ athupi sapathdbhisdpau | “adya murlya” ityudi . . . athupi 
kasyacliid bluirasya uchilhydsd \ “ na mrityur dsid” ityudi . . . | athupi 
paridevanu lasmuchchid bhdvdt [ “ sudero adya prapated andrrid ” ityudi \ 
athupi nindd-prasamse \ .“ keealdgho bhavati kcvaludi” ityudi \ evam 
aksha-suhte dyuta-ninda cha krishi-prasuiiisd cha | evam uchchdvachair 
abhipruyair rishindm mantra-drishtayo bharanti | 

“ [Of the four kinds of verses specified in the preceding section], 
(a) those which address a god as absent, ( b ) those which address him 
as present, and (c) those which address the worshippers as present 
and the god as absent, are the most numerous, while those ( d ) which 
refer to the speaker himself arc rare. It happens also that a god is 
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praised without any blessing being invoked, as in the hymn (R.Y. i. 32). 
‘ I declare the heroic deeds of Indra,’ etc. Again, blessings are in- 
voked without any praise being offered, as in the words, ‘May I see well 
with my eyes, be resplendent in my face, and hear well with my ears.’ 
This frequently occurs in the Adhvaryava (Yajur) Yeda, and in the 
sacrificial formulae. Then again we find oaths and curses, as in the 
words (It.Y. vii. 104, 15), ‘May I die to-day, if I am a Yatudhana,’ 
etc. (See Yol. I. p. 327.) Further, we observe the desire to describe 
some particular state of things, as in the verse (R.Y. x. 129, 2), ‘ Death 
was not then, nor immortality,’ etc. Then there is lamentation, arising 
out of a certain state of things, as in the verse (E.Y. x. 95, 14), ‘The 
beautiful god will disappear and never return,’ etc. Again, we have 
blame and praise, as in the words (E.Y. x. 117, 6), ‘ The man who eats 
alone, sins alone,’ etc. So, too, in the hymn to dice (E.Y. x. 34, 13) 
there is a censure upon dice, and a commendation of agriculture. Thus 
the objects for which the hymns were seen by the rishis were very 
various.” 1S1 

It is to be observed, however, that although in this passage the 
author, Yaska, speaks of the various desires which the rishis expressed 
in different hymns, he nevertheless adheres to the idea which was re- 
cognized in his age, and in which he doubtless participated, that the 
rishis “saw” the hymns. 

In the Xirukta, x. 42, the form of the metre in particular hymns 
is ascribed to the peculiar genius of the rishi Paruchhepa : 182 Alhyase 

181 In Nirukta, iv. 6, allusion is made to a rishi Trita perceiving a particular hymn 
when he had been thrown into a well ( Tritam kitpe ’vahitam etat a uktam prati 
babhnu). 

182 A Paruchhepa is mentioned in the Taittmya Sanhitu, ii. 5. 8, 3, as follows. 
Nrimedhas cha Paruclihejms chit brahnmrmhjam aniiletiim “ asmin diiiuv a, the ’yniih 
janayTna yntaro nau brahniiyiiu ’’ iti | N rutted ho ’bhyavadat so dhomnni ojanayat | 
Paruchhepa 'bhyavadat so’gnim ajanayat \ lt rishe'' ihj n hr arid, u ynf samhradi idea 
kathd team aynim njijano nhham” iti | “ snmidhruinunievii ahaiit rarvn/tt redo” ity 
abrarit | “ yad ghriiovat padam anuchyate sa asaiit inruns 1 taiii ten samidbhir An- 
girah * ity tihn sdmtdhatishv tea tnj jyotir janoyati” | “Nrimedha and Paruchhepa 
had a discussion concerning sacred knowledge. They said, ‘Let us kindle fire 1 in this 
moist wood, in order to see which of us has most sacred knowledge.’ 2 Nrimedha pro- 
nounced (a text) ; hut produced only smoke. Paruchhepa pronounced (a text) and 
generated fire. Nrimedha said, 1 Rishi, since our knowledge is equal, how is it that 
thou hast generated fire, while I have not.’ Paruchhepa replied, 1 1 know the lustre 

* “ Without friction.” — Comm. 

* “ In regard to the Samidhen? formulas.”— Comm. 
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IhuyuHtsam artharn manyante yathd “aho darsamya aho darsamya'" iti | 
tat Paruchchhepasya silam | “Men consider that by repetition the sense 
is intensified, as in the words ‘ o beautiful, o beautiful.’ This is Paru- 
ehhepa’s habit.” 

In Xirukta, iii. 11, the rishi Kutsa is mentioned as being thus de- 
scribed by the interpreter Aupamanyava : Rishih Kutso bhavati Jcarttd 
stomanum ity Aupamanyavah | “‘Kutsa is the name of a rishi, a maker 
of hymns,’ according to Aupamanyava.” 

So too the same work, x. 32, says of the rishi Hiranyastupa that “he 
declared this hymn ” ( Hiranyastupah rishir idam suhtam provucha). 

I do not, as I have already intimated, adduce these passages of the 
Xirukta to show that the author regarded the hymns as the ordinary 
productions of the rishis’ own minds, for this would be at variance with 
the expression “ seeing,” which he applies to the mental act by which 
they were produced. It appears also from the terms in which he 
speaks of the rishis in the passage (Xirukta, i. 20) quoted above, p. 120, 
where they are described as having an intuitive insight into duty, that 
he placed them on a far higher level than the inferior men of later 
ages. But it is clear from the instances I have adduced that Yaska 
recognizes the hymns as being applicable to the particular circum- 
stances in which the rishis were placed, and as being the bona fide ex- 
pression of their individual emotions and desires. (See also the pas- 
sages from the Xirukta, ii. 10 and 24, quoted in Yol. I. pp. 269 
and 338, which establish the same point.) But if this be true, the 
supposition that these hymns, i.e. hymns specifically suited to express 
the various feelings and wishes of all the different rishis, were eternally 
pre-existent, and were perceived by them at the precise conjunctures 
when they were required to give utterance to their several aims, is per- 
fectly gratuitous and unnecessary. It might be asserted with nearly 
the same shew of reason that the entire stock of ordinary language 
employed by human brings to express their ideas had existed from 
eternity. 183 

of the Samidhenls. The sentence which contains the word ghrita (butter) forms their 
lustre. When any one repeats the words, “ We augment thee, o Angiras (Agni) with 
fuel and with butter,” he then generates that lustre in the Samidhcms.’ ” 

183 A difficulty of the same nature as that here urged, viz. that men and objects 
which existed in time are mentioned in the Vedas which are yet said to be eternal, was 
felt by Jaimmi, as we have already seen (pp. 7711’.). I recur to this subject in p. 215. 
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In regard to the third argument for the authority of the Yedas, viz. 
that they are eternal, because the words of which they are composed 
are eternal, and because these words have an inherent and eternal (and 
not a merely conventional) connection with the significations or objects, 
or the species of objects, which they represent, it is to he observed that 
it is rejected both by the Nyaya and Sankhya schools . 184 And I am 
unable (if I rightly comprehend this orthodox reasoning) to see how it 
proves the authority of the Veda more than that of any other hook. 
If the words of the Veda are eternal, so must those of the Bauddha 
hooks be eternal, and consequently, if eternal pre-existence is a proof 
of perfection, the infallibility of these heretical works must be as much 
proved by this argument as the divine origin of the Vedas, whose pre- 
tensions they reject and oppose. Or if the meaning is that the words 
of the Veda alone are eternal and infallible, this is an assumption which 
requires proof. If their reception by great rishis be alleged as evidence, 
it must be remarked that the authority of these rishis is itself a point 
which cannot be admitted until it has been established. 

In regard to the fourth, fifth, sixth, and seventh of the arguments 
above stated, as put forward by the representatives of different schools 
or opinions in favour of the authority of the Veda, it may suffice to 
say that they for the most part assume the point to be proved, viz. that 
the Veda did proceed from an omniscient, or at least a competent, 
author. The only exception to this remark is to he found in the reason- 
ing of the Nyaya and Sankhya aphorisms that the infallibility of the 
Vedas is shown by the fact that the employment of the formulas or 
prescriptions of those parts of them which deal with temporal results, 
such as can he tested by experience, is always found to be eflSca- 
cacious ; a premiss from which the conclusion is drawn that those other 
parts of the Veda, which relate to the unseen world, must be equally 
authoritative, as the authors of these different parts are the same per- 
sons. This argument cannot appear convincing to any but those who 
admit first, the invariable efficacy of all the formulas and prescriptions 

See, however, the comment on Brahma Sutra, i. 3, 30, regarding the perpetual recur- 
rence of the same tilings in sucecsshe creations from, and to, all eternity, which will 
be quoted in the Appendix. 

151 Sec Dr. Ballantyne's remarks on this controversy, in pp. 186, 189, 191, and 192 
of his “ Christianity contrasted with Hindu l’kilosophv ” 
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of the Yeda which relate to such matters as can be tested by experience, 
and secondly, the identity of the authors of the parts of the Veda which 
contain these formulas and prescriptions with the authors of the other 
parts. It would be impossible to prove the former point, and next to 
impossible to prove the latter. 

Against the eternity of the Vedas an objection has been raised, which 
Jaimini considers it necessary to notice, viz. that various historical per- 
sonages are named in their pages, and that as these works could not 
have existed before the persons whose doings they record, they must 
have commenced to exist in time. This difficulty Jaimini attempts, as 
we have seen above (pp. 77 ff.), to meet by explaining away the names 
of the historical personages in question. Thus Babara Pravahini is 
said to be nothing else than an appellation of the wind, which is 
eternal. And this method, it is said, is to be applied in all similar 
cases. Another of the passages mentioned by an objector (see above, 
p. 79) as referring to non-etemal objects is K.V. iii. 53, 14, “"What 
are the cows doing for thee among the Klkatas ?” etc. The author of the 
Mimansa Sutras would no doubt have attempted to show that by these 
Klkatas we are to understand some eternally pre-existing beings. But 
Yaska, the author of the Nirukta, who had not been instructed in any 
any such subleties, speaks of the Klkatas as a non-Aryan nation. 
(Vol. I. p. 342, and Vol. II. p. 362.) It is difficult to suppose that 
Jaimini — unless he was an enthusiast, and not the cool and acute 
reasoner he has commonly proved himself to be — could have seriously 
imagined that his rule of interpretation could ever be generally re- 
ceived or carried out. IS3 The Brahmanas evidently intend to represent 
the numerous occurrences which they narrate, as having actually taken 
place in time, and the actors in them as having been real historical 
personages. See, for instance, the legends from the S'atapatha and Ai- 
tareya Brahmanas, the Taittarlya Sanhita, etc., quoted in the First 

i 

is 5 In Suyana’s Introduction to R.V. vol. i. p. 23, it is said : Miinushi/a-vrittnnia. 
pratipndakah richo niiriiiamsyah j ‘‘ Tile Narasaiusis are verses which set forth the 
histories of men.” Yaska’s definition is the same in substance, Nir. ix. 9. If these 
Nuras'amsls are, as Suyana says, verses of the hymns ( rieliah ), and if according to 
his definition their object is to record events in human history, it follows that they 
must refer to non-eternal objects. See also the explanation of the words mrasaiiiicna 
slomena in Yajasaneyi Sanliitu, 3, 53, given by the Commentator Mahldhara, which 
will be quoted further on. 
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Volume of this work, pp. 182, 192, 194, 328, 355, etc. And it is 
impossible to peruse the Vedic hymns without coming to the conclusion 
that they also record a multitude of events, which the writers believed 
to have been transacted by men on earth in former ages. (See the pas- 
sages quoted from the Rig-veda in the First and Second Volumes of this 
work, passim; those, for example, in Vol. I. pp. 162 ff., 318 ft'., 339 ff., 
and Vol. II. p. 208.) 

We shall, no doubt, he assisted in arriving at a correct conclusion in 
regard to the real origin and character of the hymns of the Veda, if 
we enquire what opinion the rishis, by whom they were confessedly 
spoken, entertained of their own utterances ; and this I propose to in- 
vestigate in the following chapter. 


t 
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CHAPTEK II. 

THE RISHIS, AND THEIR OPIXIOXS IX REGARD TO THE ORTGIX 
OF THE VEDIC HY3IXS. 

I have already shewn, in the preceding pages, as well as in the Second 
Volume of this work, that the hymns of the Rig-veda themselves sup- 
ply us with numerous data by which we can judge of the circum- 
stances to which they owed their origin, and of the manner in which 
they were created. We have seen that they were the natural product 
and expression of the particular state of society, of the peculiar religious 
conceptions, and of all those other influences, physical and moral, which 
prevailed at the period when they were composed, and acted upon 
the minds of their authors. (Vol. I. pp. 161 f., Vol. II. pp. ‘205 If.; and 
above, pp. 211 f.) We find in them ideas, a language, a spirit, and a 
colouring totally different from those which characterize the religious 
writings of the Hindus of a later era. They frequently discover to us 
the simple germs from which the mythological conceptions current in 
subsequent ages were derived, — germs which in many cases were de- 
veloped in so fanciful and extravagant a manner as to shew that the 
simplicity of ancient times had long since disappeared, to make way for 
a rank and wild luxuriance of imagination. They afford us very dis- 
tinct indications of the locality in which they were composed (Vol. II. 
Pp. 354-372) ; they sh<?w us the Aryan tribes living in a state of war- 
fare with surrounding enemies (some of them, probably, alien in race 
and language), and gradually, as we may infer, forcing their way on- 
ward to the east and south (Vol. II. pp. 374 ff., 384 ff., 414 ff.); they 
supply us with numerous specimens of the particular sorts of prayers ) 
viz. for protection and victory, which men so circumstanced would na- 
turally address to the gods whom they worshipped, as well as of those 
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more common supplications which men in general offer up for the 
various blessings which constitute the sum of human welfare ; and they 
bring before us as the objects of existing veneration a class of deities 
(principally, if not exclusively, personifications of the elements, and of 
the powers either of nature, or of reason) who gradually lost their im- 
portance in the estimation of the later Indians, and made way for gods 
of a different description, invested with new attributes, and in many 
cases bearing new appellations. 

These peculiarities of the hymns abundantly justify us in regarding 
them as the natural product and spontaneous representation of the 
ideas, feelings, and aspirations of the bards with whose names they are 
connected, or of other ancient authors, while the archaic forms of the 
dialect in which they are composed, and the references which are made 
to them, as pre-existent, in the liturgical works by which they are ex- 
pounded and applied, leave no reason for doubt that they are the most 
ancient of all the Indian Scriptures. 

"VYe can also, as I have shewn, discover from the Ycdie hymns them- 
selves, that some of them were newer and others older, that they were 
the works of many successive generations of poets, that their com- 
position probably extended over several centuries, and that in some 
places their authors represent them as being the productions of their 
own minds, while in other passages they appear to ascribe to their own 
words a certain divine character, or attribute their composition to some 
supernatural assistance. (Yol. I. p. 4, and II. pp. 206 if., 219 ff.) 

I shall now proceed to adduce further proofs from the hymns of the 
Rig-veda in support of these last mentioned positions ; repeating, at the 
same time, for the sake of completeness, the texts which I have already 
cited in the Second Yolume. 


Sect. I. — Passages from the Hymns of the Jjrda which distinguish 
between the Rishis as Ancient and Modern. 

The appellations or epithets applied by the authors of the hymns to 
themselves, and to the sages who in former times had instituted, as 
well as to their contemporaries who continued to conduct, the different 
rites of divine worship, are the following : rishi, lari, medhuvin, vipra, 
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r ipaschit, vedhas, muni, etc. The rishis are defined in Bbhtlingk and 
Both’s Lexicon, to be persons “who, whether singly or in chorus, either 
on their own behalf or on behalf of others, invoked the gods in artificial 
language, and in song;” and the word is said to denote especially “the 
priestly bards who made this art their profession.” The word Icavi 
means “wise,” or “a poet,” and has ordinarily the latter sense in 
modern Sanskrit. Yipra means “ wise,” and, in later Sanskrit, a “Brah- 
man ; ” mcdhuvin means “intelligent;” r ipaschit and redhas, “wise” 
or “learned.” Muni signifies in modern Sanskrit a “sage” or “devo- 
tee.” It is not much used in the Big-veda, but occurs in viii. 17, 13 
(Yol. II. p. 397). 

The following passages from the Big-veda either expressly distinguish 
between contemporary rishis and those of a more ancient date, or, at 
any rate, make reference to the one or the other class. This recognition 
of a succession of rishis constitutes one of the historical elements in the 
Veda. It is an acknowledgment on the part of the rishis thetqselves 
that numerous persons had existed, and events occurred, anterior to 
their own age, and, consequently, in time ; and it therefore refutes, by 
the testimony of the Veda itself, the assertion of Jaimini (above, pp. 
77 ff.) that none but eternally pre-existing objects are mentioned in 
that book. 

If, under this and other heads of my inquiry, I have cited a larger 
number of passages than might have appeared to be necessary, it has 
been done with the intention of showing that abundant evidence of my 
various positions can be adduced from all parts of the Hymn-collection. 1 

B. Y. i. 1, 2. Agnih purvebhir rishibhir idgo niitanair uta \ sa devan 
eha vahhati \ 

“ Agni, who is worthy to be celebrated by former, as well as modern 
rishis, will bring the gods hither.” 

The word pnrvrbhih is explained bySayana thus: Purutanair Bhrigr- 
a ng irah-prabh rit ibh ir rmhibhih \ “By the ancient rishis, Bhrigu, An- 
giras,” etc. ; and nutanaih is interpreted by idamntanair asmabhir api, 
“by us of the present day also.” See also Nirukta, vii. 16. 

1 I have to acknowledge the as-i-t auee kindly rendered to me by Frof. Aufrccht 
in the revision of my translation of the passages quoted in this anil the following 
sections. As, however, the texts arc mostly quite clear in so far as regards the points 
which they are adduced to prove, any inaccuracies with which I may be chargeable 
in other respects are of comparatively little importance. 
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i. 45, 3. Priyamedka-vad Atri-vaj Jdtavedo Virupa-vat \ Angiras-vad 
mahi-vrata Praskanvasya srudhi havam | 4. Mahi-keravah utaye Priya- 
medhuh ahushata \ 

“ 0 (god) of great power, listen to the invocation of Praskanva, as 
thou didst listen to Priyamedha, Atri, Yirupa, and Angiras. 4. The 
Priyamedhas, skilled in singing praises, have invoked thee.” 

Here Praskanva is referred to, in verse 3, as alive, whilst Priyamedha, 
Atri, Yirupa, and Angiras belong to the past. In verse 4 the descend- 
ants of Priyamedha are however alluded to as existing. The three 
other names are also, no doubt, those of families. In E.Y. iii. 53, 7, 
(see Vol. I. p. 341) the Virupas appear to be referred to ; while in viii. 
64, 6 (which will be quoted below), a Yirupa is addressed. In v. 22, 4, 
the Atris are spoken of. 

i. 48, 14. Ye chid hi tvCun rishayah purve utaye juhure ityudi \ 

“ The former rishis who invoked thee for succour,” etc. 
i. 80, 16. Yum Atharvd Manush pita Dadhyan dhiyam atnata \ tas- 
min Irahnuni purcathu Indre uktha samagmata ityudi \ 

‘*Tn the ceremony [or hymn] which Atharvan, or our father Manu, 
or Dadhyanch performed, the prayers and praises were, as of old, con- 
gregated in that Indra,” etc. 

i. 118, 3 (repeated in iii. 58, 3). Ahur viprusah Asvind purujah \ 

“ 0 Asvins, the ancient sages say,” etc. 

i. 131, 6. A me asya vedhaso naviyaso manma srudhi naviyasah | 

“ Hear the hymn of me this modern sage, of this modern [sage].” 
i. 139, 9. Dadhyan ha me janusham purvo Angiruh Priyamedhah Kamo 
Atrir Manur vidur ityudi j 

“ The ancient Dadhyanch, Angiras, Priyamedha, Kanva, Atri, and 
Manu know my birth.” 

i. 175, 6. Yathd purvebhyo jaritribhyah Indra mayah iva dpo na tri- 
■diyate labhutha | Turn ami tvu nividum johdvimi ityudi \ 

“Indra, as thou hast been like a joy to former worshippers who 
praised thee, like waters to the thirsty, I invoke thee again and again 
with this hymn,” etc. 

iv. 20, 5. Vi yo rarapse rishibhir navelhir vriksho na pakvah srinyo 
na jetu | maryo na yoshum abhi manyamuno achha vivakmi puruhutam 
Indram \ 

“ Like a man desiring a woman, I call hither that Indra, invoked by 
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many, who, like a ripe tree, like a conqueror expert in arms, 2 has 
been celebrated by recent rishis.” 

iv. 50, 1 . Tam pratndsah rishayo didhyunah puro viprdh dadldre 
mandra-jihvam \ 

“ The ancient rishis, resplendent and sage, have placed in front of 
them [Brihaspati] with gladdening tongue.” 

v. 42, 6 Na te puree Maghavan na apardso na viryaiii nutanah 

Ttaschana dpa | 

“ Neither the ancients nor later men, nor any modem man, has at- 
tained to [conceived] thy prowess, o Maghavan.” 

x. 54, 3. Ke u nil te mahimanah samasya asmat puree rishayo antam 
dpuh | yad mutaraiii cha pitaraiii cha sdkam ajanayathds tanvuh svdydh | 
“ Who among the rishis who were before us have attained to the 
end of all thy greatness ? for thou didst at once produce from thy own 
body both the mother and the father (earth and heaven).” 

vi. 19, 4. Yathd chit purre jaritdrah dsur anedyuh anavadyuh arishfdh \ 
“ As [Indra’s] former worshippers were, [may we be] blameless, 

irreproachable, and unharmed.” 

vi. 21, 5. Ida hi te vevishatafi purdjah pratndsah, dsuh purulcrit sakha- 
yah | Ye madhyamasah uta nvtandsah utuvamasya puruhuta lodhi | 

“ For now, o energetic god, men are thy worshippers, as the ancients 
bom of old and the men of the middle and later ages have been thy 
friends. And, o much-invoked, think of the most recent of all.” 3 
vi. 21, 1. Sa tu snidhi Indra nutanasya Irahnanyato I'/ra kdrudhayah \ 
“ Heroic Indra, supporting the poet, listen to the modern [bard] who 
wishes to celebrate thee.” 

vi. 22, 2. Tam u nah purve pitaro navagvuh sapta viprdsah abhi vdja- 
yantah ityddi | 

“ To Him (Indra) our ancient fathers, the seven Navagva sages, de- 
siring food, (resorted) with their hymns,” etc. 

vi. 50, 15. Eid naputo mama tasya dhllhir Bharadvdjuh abhyarchanti 
arkaih | 

“Thus do the Bharadvajas my grandsons adore thee itli (my ?) 
hymns and praises.” 

2 Prof. Aufrecht thinks srinyo najetu may perhaps mean, “ like a winner of sickles 
(as a prize).” 

3 This verse is translated in Benfey’s Glossary to the Sima-veda, p. 76, col. i. 
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vii. 18, 1. Tee ha yat pitaras chid nah Indra visvu vdmd jarituro asan- 
rann ityddi \ 

“ Since, in thee, o Indra, even our fathers, thy worshippers, obtained 
all riches,” etc. 

vii. 29, 4. Vto gha te purushydh id usan yeshdm punesham asrinor 
rishindm | adha aham ted Maghaean joliavimi team nah Indra asi prama- 
tih piteva | 

“Even they were of mortal birth, — those former rishis whom thou 
didst hear. I invoke thee again and again, o Maghavan ; thou art to 
us wise as a father.” 

vii. 53, 1 Te chid lii puree kaeayo grinantah puro mahi dadhire 

devap utre [ 

“The ancient poets, celebrating their praises, have placed in the 
front these two great [beings, heaven and earth] of whom the gods are 
the children.” 

vii. 76, 4. Te id devundm sadhamudah usann riturCinah kavayah pur - 
v ydsah \ gulhaiii jyotih pitaro aniavindan satya- mantrdh. ajanayann 
ushdsam | 

“They shared in the enjoyments of the gods, those ancient pious 
sages. Our fathers discovered the hidden light ; with true hymns they 
caused the dawn to arise.” 

vii. 91, 1. Kuvid anga namasu ye vridhusah purd devdh anavadyusah 
usan | te Tdyave Manace bddhituya avdsayann 1 ushasaiii suryena | 

“ Certainly those gods who were formerly magnified (or grew) bv 
worship were altogether blameless. They lighted up the dawn and 
the sun to Yayu (Ayu?) and the afflicted Manu.” (See Yol. I. p. 172.) 

viii. 36, 7. S'ydvdsvasya sunvatas tathd srinu yathu asrinor Atreh 
karmdni krinvatah \ 

“Listen to S’yavasva pouring forth libations, in the same way as 
thou didst listen to Atri when he celebrated sawed rites.” 5 

ix. 96, 11. Tcuyu hi nah pitarah Soma purve karmdni chakruh pava- 
mdna dhlruh \ 

I'm through thee, o pure Soma, our wise forefathers of old per- 
formed their sacred rites.” 

* See Eenfey’s Glossary to Sama-vcda, under the word ras 2. 

5 Compare viii. 35, 19 ; and viii. 37, 7- 
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ix. 110, 7. Tee Soma prathamdh vrikta-earhisho mahe vS.ju.ya sravase 
dhiyaiii dadhuh \ 

“The former [priests] having strewed the sacred grass, offered up a 
hymn to thee, o Soma, for great strength and food.” 

x. 14, 15 (=A.Y. xviii. 2, 2). Idaffi namah rishibhyah purvajebhjah 
pathikridbhyah \ 

“ This reverence to the rishis, bom of old, the ancients, who showed 
us the road.” (This verse may also be employed to prove that at the 
end of the Yedic period the rishis had become objects of veneration.) 

x. 66, 14. Yasishthasah pitriead vacham akrata deean ilanuh rishi- 
vad | ityadi | 

“ The Yasishthas, like the forefathers, like the rishis, have uttered 
their voice, worshipping the gods.” 

x. 67, 1 — will be quoted in a following section. 

x. 96, 5. Team aharyathdh upastutah purvebhir Indra harikesa yaj- 
rabhih \ 

“Indra, with golden hair, thou didst rejoice, when lauded by the 
ancient priests.” 

x. 98, 9. Team, puree rishayo girbhir ay an team adheareshu puruhuta 
visve | 

“ To thee the former rishis resorted with their hymns; to thee, thou 
much invoked, all men [resorted] at the sacrifices.” 

Yujasaneyi Sanhita, xviii. 52. Imau te pakshuv ajarau patatrinau ya- 
ihjSiit rakshaiitsi apahaiitsi Ague | tsbhyam patema sukritdm u lokaiii 
yatra rishayo jagmuh prathamajuh purandh \ 

“ But these undecaying, soaring pinions, with which, o Agni, thou 
slayest the Rakshases, — with them let us ascend to the world of the 
righteous, whither the earliest-born ancient rishis have gone.” (This 
verso is quoted in the S’atapatha Brahmana, ix. 4, 4, 4, p. 739.) 

The ancient rishis, as Sayana says in his note on R.Y. i. 2, were 
Bhrigu, Angiras, and others whom he does not name. In another place 
we find Atharvan, ilanu, Dadhynnch, and others mentioned. I will 
not here enter into any particulars regarding these ancient sages. For 
some texts relating to Bhrigu, I may refer to the First Yolume of this 
work, pp. 443 ff. ; and various passages relating to llanu will be found 
in the same volume pp. 162 ff., and in pp. 324-332 of the Second 
Yolume. In regard to Atharvan, as well as Angiras, Professor Gold- 
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stiicker’s Sanskrit and English Dictionary, and in regard to the same 
personages and Dadhyanch, the Sanskrit and German Lexicon of Boeht- 
lingk and Eoth, may be consulted. 

Sect. II . — Passages from the Veda in which a distinction is drawn 
between, the older and the more recent hymns. 

From the passages which I propose to bring forward in the present 
section, it will be found that the hymns which the rishis addressed to 
the gods are frequently spoken of as new, while others of ancient date 
are also sometimes mentioned. The rishis no doubt entertained the 
idea that the gods would be more highly gratified if their praises were 
celebrated in new, and perhaps more elaborate and beautiful composi- 
tions, than if older, and possibly ruder, prayers had been repeated. 

The fact that a hymn is called new by its author, does not, however, 
by any means enable us to determine its age relatively to that of other 
hymns in the collection, for this epithet of new is, as we shall see, 
applied to numerous compositions throughout the Ycda; and often 
when a hymn is not designated as new, it may, nevertheless, be in 
reality of recent date, compared with the others by which it is sur- 
rounded. Y'hen, however, any rishi characterizes his own effusion as 
new, we are of course necessarily led to conclude that he was acquainted 
with many older songs of the same kind. The relative ages of the 
different hymns can only be settled by means of internal evidence fur- 
nished by their dialect, style, metre, ideas, and general contents ; and 
we may, no doubt, hope that much will by degrees be done by the 
researches of critical scholars towards such a chronological classification 
of the constituent portions of the Rig-veda. 

The hymns, praises, or prayers uttered by the rishis are called by a 
great variety of names, such as rich, suman, yajush, bralunan, aria, 
uktha, mantra, monman, rnati, manishd, sumi.ti, dhl, dhlti, dhishanu, 
stoma, stuti, sushtuti, prasasti, saiiisa, gir, each, vachas, nltha, nivid, etc, 

R.Y. i. 12, 11. Sa nah stardnah dbhara gdyatrena navlyasd I rayiiri 
vlravatlm ishaiii | 

“Glorified by our newest 6 hymn, do thou bring to us wealth and 
food with progeny.” (Sayana explains navlyasd by pvrrakair apy 
asampuditena gdyatrena | “A hymn not formed even by former rishis.”) 

6 Compare Psalms, 33, 3 ; 40, 3 ; 96, 1 ; 98, 1 ; 144, 9 ; 149, 1 ; and Isaiah, 42, 10. 
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i. 27, 4. Imam u sJiu team asmdkaiii saniiii gdyatram navydihsam \ 
Agne deveshu prarocliah \ 

“ Agni, thou hast announced [or do thou announce] among the gods 
this our offering, our newest hymn.” 

i. 60, 3. Tain navyasi hridah a jayamanam asmat salcirttir madhu- 
jihvam asydh [ yam ritvijo vrijane mdmishdsah p>rayasrantah dyavo jija- 
nffnta | 

“May our newest laudation (springing) from (our) heart, reach him, 
the sweet-tongued, at his birth, (him) whom mortal priests the descend- 
ants of Manu, offering oblations, have generated in the ceremonial.” 
(See iii. 39, 1, in next page, and i. 171, 2 and ii. 35, 2, which will be 
quoted further on in the next section). 

i. 89, 3. Tan purvayd nivida hiimahe vayam Bhagam Mitram Aditiih 
Daksham Asn'dham ilyudi \ 

“We invoke with an ancient hymn Bhaga, Mitra, Aditi, Daksha, 
Asridh [or the friendly],” etc. (Punakdlinayd \ nifyayd | nin'du | 
v edutmikaya vuchd \ “With an ancient — eternal, hymn — a Yedic 
text.” — Sayana.) 

i. 96, 2. Sa purvayd nicidd kavyatd Ayor imdh prajdh ajanayad ma- 
nundm \ 

“Through the ancient hymn, the poetic work, of Ayu he (Agni) 
generated these children of men.” 7 

i. 130, 10. Sa no nacyelhir vrisha-karmatvi uktliais purdiii darttah 
pdyuihih pdhi sagmaih [ 

“ Through our new hymns, do thou, vigorous in action, destroyer of 
cities, sustain us with invigorating blessings.” 

l. 143, 1. Pra tavyasim navyasiiii dhitim Agnayc vucho matim sahasah 
siinave bhare j 

“ I bring to Agni, the son of strength, a new and energetic hymn, a 
production of thought uttered by the voice (vdeftah).” 
u. 17, 1. Tad asmai nary am Angiras-rad archata ityddi \ 

“fitter to him [Indra] that new [hymn] like Angiras.” (“Xew, 
t.e. never before seen among other people ” anyeshv adrishta-purram — 
Sayana.) 

u. 18, 3. ITari nu Team rathe Indrasya yojam dyai suktena vaehasd 
navera \ mo shu tram atra bahavo hi riprdh ni riraman yajamdndxo anye \ 
7 See tlie Aitareya Bruhmana, p. 143 of Prof. Haug's translation ; and Yol. I, p 180. 

15 
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“ With this new and well-expressed hymn I have yoked 8 the steeds 
in Indra’s car, in order that he may come hither. Let not the other 
wise sacrificers, who are numerous, stop thee (from coming to me).” 

ii. 24, 1. Sa imam aviddhi prabhritim yah isishe \ ayu, xidhema na- 
vayu. mahd gird \ 

“ Do thou who rulest receive this, our offering [of praise] : let us 
worship thee with this new and grand song.” 

iii. 1, 20. Eta te Ague janimu. sandni pra purcydya nutandni vocham \ 

“ These ancient [and these] new productions I have uttered to thee, 

Agni, who art ancient.” (C'omp. Tt.Y. viii. 84, 5, in the next section.) 

iii. 32, 13. Yah stomebhir vavridhe purryebhir yo madhyamebhir uta 
nutanebhih \ 

“ [Indra] who has grown through (or been magnified by) ancient, 
intermediate, and modem hymns.” 

iii. 39, 1. Indram matir hridah d vachyamdnu achhd patiiii stoma- 
tashtd jigdti \ d jdgrivir vidathe sasyamdnd Indra yat te jdyate viddhi 
tasya \ 2. Divas chid d pilrvyu jdyamund vi jdgrivir vidathe sasyamdnd \ 
bhadrd vastrdni arjund vasdnd sd iyam asnie sanajd pitryd dhlh | 

“ 1. The vigilant hymn, formed of praise, and uttered from the heart, 
proceeds to Indra the lord, when chaunted at the sacrifice : be cogniz- 
ant, Indra, of this [praise] which is produced for thee. 2. Produced 
even before the daylight, vigilant, chaunted at the sacrifice, clothed in 
beautiful and radiant garments, — this is our ancient ancestral hymn.” 
( Pitryd is rendered by Sityana as pitri-kraniugatd, “ received by suc- 
cession from our fathers.”) 

iii. 62, 7. Iyaiii te Pushann ughrine sushtutir deva navyasl ] asmdbhis 
tubhyaiii sasyate \ 

“Divine and glowing Piishan, this new laudation is recited by us 
to thee.” 

v. 42, 13. Pra sii make susarandya medhdiii giram bhare navyaslih 
jdyamdndm \ 

“I present to the mighty protector a mental production, a new ut- 
terance [now] springing up.” 

8 Compare the expressions cacho-ynjii hart, “hrown horses yoked by the hymn 
(R V. viii. 45, 39 ; viii. 87, 9) ; >n ahmu-ynj, “yoked by prayer ’’ (i. 177, 2 ; iii. 35, 
4; viii. 1, 24; viii. 2, 27; viii. 17, 2); and mano-i/uj t “ yoked by the mind, or will” 
(i. 14, 6; i. 51, 10; iv. 48, 4; v. 75, G; viii. 5, 2). 
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v. 55, 8. Tat purvyam Marato yach cha nutanam yad udyate Vasavo 
yach cha sasyate \ liscasya tasya bhavatha naredasah \ 

“Be cognizant of all that is ancient, Maruts, and of all that is 
modern, of all that is spoken, Yasus, and of all that is recited.” 

vi. 17, 13 Suviraih tva svuyudhaih suvajram a brahma navyam 

avase vacrityut \ 

Hay the new prayer impel thee, the heroic, well-accoutred, the 
loud-thundering, to succour us.” (“ New, i.e. never made before by 
others: prayer, i.e. the hymn made by us” Nutanam any air akrita- 
purcam \ brahma asmdbhih kritaih stotram — Sayana.) 

vi. 22, 7. Tam vo dhiyd navyasyd savishtham pratnam pratna-vat 
paritaiiisayadhyai \ 

“I seek, like the ancients, to stimulate thee, the ancient, with a 
new hymn.” 

vi. 34, 1. Sadi cha tve jaymur girah Indra purvir vi cha trad yanti 
vibhco manlshuh | purd ndnam cha stutayah rishinam paspridhre Indre 
adhi ukthdrkuh \ 

“ Many songs, Indra, are collected in thee ; numerous thoughts issue 
forth from thee ; both before and now the praises, texts and hymns of 
rishis have hastened emulously to Indra.” 

vi. 44, 13. Yah purvydbhir uta nutanubhir girbhir vdvridhe grinatdm 
rishinam \ 

“He (Indra) who grew through the ancient and modern hymns of 
lauding rishis.” (See R.V. iii. 32, 13, above p. 223.) 

vi. 48, 11. A sakhdyah subardaghdm dhenum ajadhcam upa naxyasd 
vachah \ 9 

“ Friends, drive hither the milch cow with a new hymn.” 

vi. 49, 1. Stushe janatii sucratam navyaslbhir girbhir Mitrurarund 
mmnayantu \ 

“ With new praises ^ celebrate the righteous race, with Hitra and 
Yaruna, the beneficent.” (“ The well-acting race, i e. the divine race, 
the company of the gods,” sukarmdnaih janaih daivyam janam deva- 
sangham — Sayana. ) 

vi. 50, 6. Abhi tyaiii dram girvanasam archa Indram brahnand jari- 
tar narena | 

“ Sing, o worshipper, with a new hymn, to the heroic Indra, who 
delights in praise.” 

9 Compare the words ni Agne navyasa vachas tanushu iamsam esham, viii. 39, 2. 
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vi. 62, 4. Td navyaso jaramdnasya manma upa bhushato yuyujdna- 
sapti ityddi \ 5. Td valgii dasra purusakatamd pratna navyasd vachasd 
vivdse | 

“ 4. These (Asvins), with yoked horses, approach the hymn of their 

new worshipper 5. T adore with a new hymn these brilliant, 

strong, most mighty, and ancient (gods).” 

vii. 35, 14, will be quoted in the next section. 

vii. 53, 2. Fra purvaje pitard navyasibhir girbhih krinudhvam sadane 
ritasya ityddi | 

“In the place of sacrifice propitiate with new hymns the ancient, 
the parents ” ( i e. Heaven and Earth), etc. 

vii. 56, 23. Bhuri chakra Marutah pitrydni ukthdni yd vah sasyante 
purd chit | 

“ Ye have done great things, o Maruts, when our fathers’ hymns 
were recited of old in your honour.” 

vii. 59, 4 abhi vah uvartt sumatir naviyasl 10 tuyaiii ydta pipi- 

tthavah \ 

“May the new hymn turn you hither; come quickly, desirous 
to drink.” 

vii. 61, 6 Fra ram manmdni richase navdni kritani brahma 

jajushann imdni [ 

“May the new hymns made to praise you, may these prayers gra- 
tify you.” 

vii. 93, 1. S'uchim mi stomam nava-jdtam adya Indrdgni Vritlra-hand 
jushetham | ubhd hi vdiii suhavd johavimi ityddi \ 

“ Indra and Agni, slayers of Vrittra, receive with favour the pure 
hymn newly produced to-day. For again and again do I invoke you 
who lend a willing ear,” etc. 

viii. 5, 24. Tubhir uydtam utibhir naryaslbhih susastibhih yad vdiii 
vrishanvasu hire | 

“Come with those same succours, since I invoke you, bountiful 
[deities], with new praises.” (The epithet naryaslbhih in this text 
might possibly be construed with the word utibhih, “aids.”) 

viii. 6, 11. Aham pratnena manmand girah sumbhdmi Kanva-vat \ 
yena Indrah sushmam id dadhe \ 

10 The same words, sumatir naviyasl, occur in viii. 92, 9, where they may not have 
the same sense as here. 
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“ I decorate my praises with an ancient hymn, after the manner of 
Kanva, whereby Indra put on strength.” 

viii. 6, 43. Imdffi su purryum dhiyam madhor ghritasya pipyushiih 
Kanvdh ukthena vavridhuh \ 

“ The Kanvas with their praise have augmented this ancient hymn, 
replenished with sweet butter.” 

viii. 12, 10. Iyarh te ritviydvati dhitir eti naviyasi saparyantl ityadi j 
“ This new and solemn hymn advances to honour thee,” etc. 
viii. 20, 19. Yunah n su navishthayd vrishnah pdvakdn abhi Sobhare 
gird | gdya ityadi \ 

“Sing, o Sobhari, with a new hymn to these youthful, vigorous, 
and brilliant (gods). 

viii. 23, 14. S'rushti Ague navasya me stumasya lira vispate ri md- 
yinas tapushd rakshaso daha \ 

“Heroic Agni, lord of the people, on hearing my new hymn, bum 
up with thy heat the deluding Kakshases.” 

viii. 25, 24 Kasdvantd viprd navishthayd mati \ maho vdjindv 

arrantd sachd asanam | 

“I have celebrated at the same time with a new hymn, these two 
sage and mighty [princes], strong, swift, and carrying whips.” 

viii. 39, 6 . Agnir teda marttdnum apichyam .... Agnir dcurd vyiir- 
nute svdhuto naviyasd \ 

“ Agni knows the secrets of mortals .... Agni, invoked by a new 
[hymn], opens the doors.” 

viii. 40, 12. Eva Lidrdgnibhydm pitri-vad naviyo Maudhutri - lad 
Angiras-vad avdchi ityadi \ 

“Thus has a new [hymn] been uttered to Indra and Agni after the 
manner of our fathers, and of Mandhatri, and of Angiras.” 

viii. 41, 2. Tam u shit samand gird pitrindiii cha manmabhih Kdbhu- 
kasya prasastibhir yah siMlhundm upa udaye sapta-svasd sa madhyamah \ 
“ [Worship] him ( Varuna) continually with a song, with the hymns of 
the fathers, 11 and with the praises of Nabhaka. He who dwells at the 

11 The expression here employed, pilrinnm cha manmabhih, occurs also in R.Y. x. 
57, 3 ( = Yaj. S. 3, 53). Mano mi h hnrdmahc narhsaZisena somcna pitrindiii cha 
manmabhih | “ We summon his soul with Soma, accompanied by human praises, and 
with the hymns of the fathers." The YSjasaneyi Sanhitu reads stomena, “ hymn," 
instead of sumina. The commentator there explains ndtdsanisena stomena as “a hymn 



230 THE RISHIS, AND THEIE OPINIONS IN EEGAED 


birth-place of the streams, the lord of the seven sisters, abides in the 
centre.” (This verse is quoted in the Xirukta x. 5. Xabhaka is said 
by Yaska to have been a rishi (rishir Ndbhdho babhuva). A translation 
of the passage is given in Roth's Illustrations of the Xir. p. 135, -where 
reference is also made to two verses of the preceding hymn (viii. 40, 
4, 5), in which Xabhaka (the ancestor of Xabhaka) is mentioned thus : 
(verse 4) Abhyarcha Habhdka-vad Indragni yajasd giro. .... (verse 5) 
Pra brahmdni Nabhaha-vad Indragnibhyam irajyata | “ Worship Indra 
and Agni with sacrifice and hymn, like Xabhaka .... Like Xabhaka, 
direct your prayers to Indra and Agni.” In explanation of the seven 
sisters, Roth refers to Xir. v. 27 (R.Y. viii. 58, 12) where the seven 
rivers are mentioned. See his Illustrations of Xir. pp. 70, 71. 

viii. 44, 12. Agnih pratnena manmand sumbhdnas tanvam svdm kavih 
viprena vavridhe \ 

“The wise Agni, illuminating his own body at [the sound of] the 
sage and ancient hymn, has become augmented.” 

viii. 55, 11. Yayaiii gha te apurvyd. Indra brahmdni vrittrahan | 
purutamdsah puruhiita rajrivo bhritim na pra bhardmasi \ 

“ Indra, slayer of Yrittra, thunderer, invoked of many, we [thy] 
numerous [worshippers] bring to thee, as thy hire, hymns which never 
before existed.” 

viii. 63, 7, 8. Iyaiii te navyasl matir Agne adhdyi asmad d mandra 
sujuta sukrato amura dasma atithe | sd te Agne santamd chanishtha bha- 
vatu priyu. tayu. vardhasva sushtutah | 

“O Agni, joyful, well-born, strong, unerring, and wondrous guest, 
this new hymn has been offered to (or, made for) thee by us ; may 
it be dear to thee, agreeable and pleasant : lauded by it, do thou 
increase.” 

viii. 65, 5, 6 Indram girbhir havdmahe \ Indram pratnena man- 

mand marutvantam havdmahe ityucli \ 12. (=.S.Y. ii. 340.) Vucham ash- 
tdpadan aham nava-srahtim rita-sprisam | Indr at pari tanvam mame | 
“5. We invoke Indra with songs; we invoke Indra, attended by 
the Maruts, with an ancient hymn. . . . 12. I compose for the sake of 

in which men are praised,” and pitrlwim cha manmahhih, as hymns “ in which the 
fathers are reverenced” ( pilaro yaih sioltair manyante te manmdnas tair ityudi). 
See Prof. Max MiiUer’s translation of this hymn in the Journal of Roy. As. Soc. for 
18G6, pp. 449 and 458. 
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Indra a hymn of eight feet and nine lines, abounding in sacred 
truth.” (This verse is translated and explained by Professor Benfey, 
Sama-veda, p. 255.) 

ix. 9, 8. Hu navyase navlyase suktaya sddhaya pathah \ pratna-vad 
rochaya ruchah \ 

“ Prepare (o Soma) the paths for our newest, most recent, hymn ; 
and, as of old, cause the lights to shine.” 

ix. 42, 2. Esha pratnena manmand devo develhyah pari \ dhurayd 
pavate sutah | 

“ This god, poured forth to the gods, with an ancient hymn, purifies 
■with his stream.” 

ix. 91, 5. Sa pratna-vad navyase visva-vdra suktaya pathah krinuhi 
prdchah ityddi | 

“ 0 god, who possessest all good, make, as of old, forward paths for 
this new hymn.” 

ix. 99, 4 (= S.Y. ii. 983). Tam gCithayd purdnyd punanam alia anu- 
shata | uto kripanta dhitayo devdnuih ndma libhratih ] 

“They praised the pure god with an ancient song; and hymns em- 
bracing the names of the gods have supplicated him.” (Benfey trans- 
lates the last clause differently.) 

x. 4, 6 Iyaiii te Ague navyasl manishd yukshva rathaih na sucha- 

yadlhir angaih \ 

“ This is for thee, Agni, a new hymn : yoke thy car as it were with 
shining parts.” 

x. 89, 3. Samdnam asmai auapdvrid archa kshmayu divo asamam 
brahma navyam ityddi | 

“ Sing (to Indra) without ceasing a new hymn, worthy of him, and 
unequalled in earth or heaven.” 

x. 91, 13. Imam pralndya sushtutiih nariyasiih voeheyam asmai usate 
irinotu nah [ 

“ I will address to this ancient [deity] my new praises, which he 
desires ; may he listen to us.” 

x. 96, 11 Navyam navyaih haryasi manma nu priyam ityddi \ 

“ Thou delightest in ever new hymns, which are dear to thee,” etc. 

x. 160, 5. Asvuyanto gavyanlo vdjayanto havumahe tvd upa gantavai 
u | dbhushantas te sumatau navdydfn vayam Iudra tvd sunam huvema \ 

“ Desiring horses, cattle, and wealth, we invoke thee to approach us. 
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Paying homage to thee in a new hymn, may we, o Indra, invoke thee 
auspiciously.” 

Sect. III. — Passages of the Rig-veda, in which the rishis describe 
themselves as the composers of the hymns. 

In this section I propose to quote, first of all, those passages in 
which the rishis distinctly speak of themselves as the authors of the 
hymns, and express no consciousness whatever of deriving assistance 
or inspiration from any supernatural source. I shall then adduce some 
further texts in which, though nothing is directly stated regarding the 
composition of the hymns, there is at the same time nothing which 
would lead the reader to imagine that the rishis looked upon them as 
anything else than the offspring of their own minds. 

I shall arrange the quotations in which the rishis distinctly claim 
the authorship, according to the particular verb which is employed to 
express this idea. These verbs are (1) kri, “to make,” (2) taksh ( = 
the Greek TacTalvopai ), “to fabricate,” and (3) jan, “to beget, gene- 
rate, or produce,” with others which are less explicit. 

I. I adduce first the passages in which (1) the verb kri, “to make,” 
is applied to the composition of the hymns. (Compare R.V. vii. 61, 6' 
already quoted in the last section.) 

R.V. i. 20, 1. Agaih deviuja janmane stomo viprebhir Cisagd 13 | akuri 
ratna-dhutamah [ 

“ This hymn, conferring wealth, has been made to the divine race, 
by the sages, with their mouth [or in presence of the gods].” 

i. 31, 18. Etcna Agne Irahtnand vdvridhasva sakit id gat te chakrima 
l idu i d | 

“ Grow, o Agni, by this prayer which we have made to thee accord- 
ing to our power, or our knowledge.” «. 

i- 47, 2 Knnvuso cam brahma krinvanti adhvare teshuih su 

srinutaih havuin \ 

“ The Kanvas make a prayer to you : hear well their invocation.” 

i. Cl, 16. lira te hariyojand suvrikti Indra brahma ni Gutamdsah alcran I 
I bus, o Indra, yoker ot steeds, have the Gotamas made hymns for 
thee efficaciously.” 


12 Sec- the note on ci. 32, 1, below. 
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i. 117, 25. Etdni v am Asvina viryuni pra purvyuni Cnjarah avoehan j 
brahma krinvanto 13 vrishand yuvabhydfii suvirdso ridatham d tadema | 

“These, your ancient exploits, o Asvins, men have declared. Let 
us, who are strong in hold men, making a hymn for you, o vigorous 
gods, utter our offering of praise.” 

i. 184, 5. Esha vaffi stomo Asvindv akdri mdnebhir maghavdnd suvrikti \ 

“ This hymn has efficaciously been made to you, o opulent Asvins, 

by the Manas. (Comp. i. 169, 8; 171, 5; 182, 8; 184, 3.) 

ii. 39, 8. Etdni lain Astind vardhanuni brahma stomaih Gritsama- 
dasah akran \ 

“These magnifying prayers, [this] hymn, o Asvins, the Gritsamadas 
have made for you.” 

iii. 30, 20. Svaryavo matibhis tubhyam viprdh IndrCnja vuhah Knh- 
kdsah akran \ 

“Aspiring to heaven, the sage Kusikas have made a hymn with 
praises to thee, o Indra.” (The word rdhah is stated by Suyana to be 
= stotra, “ a hymn.”) 

iv. 6, 11. Akdri brahma samidhana tubhyam ityddi | 

“0 kindled [Agni], a prayer has been made to thee.” 

iv. 16, 20. Eicd Indraya irishabhdya vrishne brahma akanna Bhri- 
yavo na rutham \ .... 21. Akdri te harito brahma navyaiii dhiyd syduia 
rathyah sadusuh \ 

“ Thus have we made a prayer for Indra, the productive, the vigorous, 

as the Lhrigus [fashioned] a car 21. A new prayer has been 

made for thee, o lord of steeds. May we, through our hymn (or rite), 
become possessed of chariots and perpetual wealth.” 

vi. 52, 2. Ati rCi yo maruto manyate no brahma id yah kriyamdnam 
ninitsilt | tapufnAii tasmai rrijindni santu brahma-dcisliam abhi tam 
sochatu dyauh | 

“ Whoever, o Marutf, regards himself as superior to us, or reviles 
the prayer which is being made, may burning injuries be his lot; may 
the sky scorch the enemy of prayer. 1 * 

13 The reader will find Prof. Hnug's opinion of the sense of this phrase in p. 11 f. 
of his German dissertation “on the original signification of the word brahma of 
which the author has been kind enough to send me a copy, which has reached me as 
this sheet is passing through the press. Prof. Ilang mentions R.V. i. 88, 4 ; vii. 
103, 8, as passages (additional to those 1 have given) in which the expression occurs. 

11 Translated by Prof. Haug in the Dissertation above referred to, p. G. 
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vii. 35, 14. Adityah Rudrdh Yasavo jushanta (the Atharva-veda has 
jushantdm ) idnm brahma kriyamdnafii naviyah I srinvantu no divyah pdr- 
thivdso gojatah ityddi | 

“ The Adityas, Rudras, and Yasus receive with pleasure this new 
prayer which is being made. May the gods of the air, the earth, and 
the sky hear us.” 

vii. 37, 4. Yayaiii nu te dusvuiiisah syCnna brahma krinvantah ityddi | 

“ Let us offer oblations to thee, making prayers,” etc. 

vii. 97, 9. lyaiii vam Brahnanaspate suvriktir brahma Indruya vajrine 
akdri | 

“ Brahmanaspati, this efficacious hymn, [this] prayer has been made 
for thee, and for Indra, the tkunderer.” 

viii. 51,4. Ayuhi krinavdma te Indra brahmdni varddhanu ityddi | 

“ Come, Indra, let us make prayers, which magnify thee,” etc. 

viii. 79, 3. Brahma te Indra girranah kriyante anatidbhutu | imd 
jushasra haryasva yojonu yd te amanmahi \ 

“Unequalled prayers are made for thee Indra, who lovest hymns. 
Receive favourably, lord of the brown steeds, those which we have 
thought out for thee, to yoke thy horses.” 

x. 54, 6 Ad ha priyam sash am Indruya manma brahnahrito 15 

Yrihadukthad ardchi | 

“ . . An acceptable and powerful hymn has been uttered to Indra 
by Yrihaduktha, maker of prayers. ” ,li 

x. 101, 2. Alandru krinudhvaiii dhiyah d tanud.hr aih ndvatn aritra- 
paranim krinudhvam \ 

“ Make pleasant (hymns), prepare prayers, make a ship propelled by 
oars.” 

It is possible that in many of these passages the verb kri may have 
merely the signification which the word make has in English when we 
speak of “making supplications,” etc., in which case it of com so means 
to offer up, rather than to compose. But this cannot be the case in such 
passages as R.Y. iv. 16, 20 (p. 233), where the rishi speaks of making 

15 Compare rishayo mantrakrito manlshinah in Taittirlya Brahmana, ii. 8, 8, 5 ; 
and R.Y. iv 111, 2 - Rishc mantra -hr itnm stumaih Kutyaptnlrardhayam otrah \somam 
namasya rdjanam yo jajne vlrudlinm patih | “ Rislii Kaa'vapa, augmenting thy words 
with the praises of the makers of hymns, reverence King Soma, who was born the lord 
of plants.” 

16 Prof. Ilaug thinks the word hrahma-lrit hero refers to hymns, and mentions 
Other passages in which it occurs see p. 12 of the Dissertation above referred to. 
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the hymn as the Bhrigus made a chariot. 17 And such an interpretation 
would be altogether inadmissible in the case of the tests which I next 
proceed to cite. 

II. Passages in which the word taksh, “to fashion, or fabricate,” is 
applied to the composition of the hymns. 

i. 62, 13. Sanayate Gotamah Tndra navy am atakshad brahma hariyo- 
jandya ityadi \ 

“ Hodhas, descendant of Gotama, fashioned this new hymn for [thee], 
Indra, who art of old, and who yokest thy steeds,” etc. 

i. 130, 6. Imam te vachani rasuyantah uyavo rathaiii na dhirah sra- 
pdh atakshishuh sumndya tram atakshishuh | 

“ Desiring wealth, men have fashioned for thee this hymn, as a skil- 
ful workman [fabricates] a car; and thus they have disposed (lit. 
fashioned) thee to (confer) happiness.” 

i. 171, 2. Esha rah stomo Maruto namasvdn hridd tashto manasd 
dhuyi deruh \ 

“ Tliis reverential hymn, o divine Maruts, fashioned by the heart, 
has been presented [or, made] by the mind. [According to Sayana, the 
last words mean, ‘let it bo received by you with a favourable mind’].” 

ii. 19, 8. Eva te Gritsamadah sura manma avasyavo na vayunani 
taksh uh \ 

“ Thus, o hero, have the Gritsamadas, desiring succour, fashioned 
for thee a hymn, as men make w'orks.” (Sayana explains vayuna by 
“ road.”) 

ii. 35, 2. Imam sn asmai hridah d sutashtam mantraih vochema kuvid 
my a red at | 

“ Let us address to him this icell -fashioned hymn proceeding from 
the heart; will he not be aware of it?” 

v. 2, 11. Etaiii te stomaiii t mi -j fit a rijiro rathaiii na dlarah srapdh 
ataksham I 

t 

“I, a sage, have fabricated this hymn for thee, o powerful [deity], 
as a skilful workman fashions a car.” 

v. 29, 15. Indra brahma kriyamdnd jushasra yd te sarishtha naryd 
akanna | vastrera bhadra sukritd vasuyuh rathaiii na dhirah srapdh 
ataksham ) 

17 Sec also v. 29, 15, and x 39, 14, which will he quoted a little further on; and 
in which the verbs Art and taksh are both employed. 
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“ 0 mighty Indra, regard with favour the prayers which are made, 
the new [prayers] which we have made for thee. Desirous of wealth, 
I have fabricated them like beautiful well-fashioned garments, as a 
skilful workman [constructs] a ear.” (Compare E.Y. iii. 39, 2 ; above, 

p. 226.) 

v. 73, 10. Imd brahmdni vardhand Asvibhyum santu santamd | yu. 
takshdma rathun iva avochuma brihad namah \ 

“ Hay these magnifying prayers which we have fashioned, like cars, 
be pleasing to the Asvins: we have uttered great adoration.” 

vi. 32, 1 (=S.Y. i. 322). Apdnyd puri'tamdni asmai make virdya 
tavase turiiya | virapsine vajrine santamdni vachdmsi usd 15 sthaviruya 
taksham \ 

“To this great hero, vigorous, energetic, the adorable, unshaken 
thunderer, I have with my mouth fabricated copious and pleasing 
prayers, which have never before existed.” 

vi. 16, 47. A te Ague richd havir hridu tashtam bhardmasi \ 

“In this verse, Agni, we bring to thee an oblation fabricated by the 
heart.” (Comp. E.Y. iii. 39, 1, in p. 226.) 

vii. 7, 6. Ete dyumnelhir tie earn utiranta mantraih ye rd arafh naryuh 
atahluin \ 

“ These manly (Yasishthas), who have skilfully fabricated the hymn, 
have by their energy' accomplished all things (?).” 

vii. 64, 4. To vui/t garttum manasd takshad etam urddhrum dhltm 
krinavad dhurayaeh cha | 

“ May he who with his mind fashioned for you (Mitra and Yaruna) 
this car, make and sustain the lofty hymn.” (The same expression 
urddhvu dhltih occurs in E.Y. i. 119, 2.) 

viii. 6, 33. Uta brahmanyd vayafii tubhyam prarriddlia vajrico vipruh 
atakshma firasc [ 

“0 mighty thunderer, we, who are sage, havf fabricated prayers for 
thee, that we may live.” 

x. 39, 14. Etaih vam stomam Asi indv akarma ataJshd nia Ilhrigavo na 
ratham | ni amrikshuma yoshanuih na tnaryye nityaiii na sununi tanayaiii 
dadhunnh | 

“This hymn, Asvins, we have made for you; we have fabricated it 

On the sense of am see Prof. Muller's article in the Journal of Roy. As. Soc. for 
1867, p. 232 f. ; and Roktlingk and Roth’s Lexicon, s.i\ 
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as the Bhrigus [constructed] a car; we have decorated it, as a bride for 
her husband, continuing the series [of our praises] like an unbroken 
line of descendants.” (See iv. 16, 20, above, p. 233.) 

(The following is Sayana’s comment on this passage, for a copy of 
which I am indebted to Professor Muller : He Asvinau vam yuvayor etaih 
yathoktaifi stomaffi stotram akarma akurma \ Tad etad aha ] Bhrigavo na 
Bhrigavah ha ratham atakshama vayaiii stotram satnskritavantah \ karma- 
yogdd Ribhavo Bhrigavah uchyante | athavd rathakdrdh Bhrigavah \ 
Jcineha vayaiii nityam sdsvatam tanayam yugddinuih karmandih tanitaraffi 
sunum na aitrasam putram ha stotram dadhanuh dhdrayanto martye ma - 
nushye nyamrikshdma yuvayoh stutiin nitaraiii satnskritavantah | “Asvins, 
we have made this preceding hymn or praise of you. He means to say 
this. Like the Bhrigus, we have made a car, we have carefully con- 
structed a hymn. The Ribkus are, in this passage, .... styled Bhri- 
gus ; or Bhrigus are chariot-makers. Moreover, maintaining praise as 
a constant perpetuator (like a legitimate son) of sacrifice and other rites, 
we have polished, i.e. carefully composed a celebration of you among 
men [?].” In this comment the word yoshanu is left unexplained. In 
verse 12 of this hymn the Asvins are supplicated to come in a car 
fleeter than thought, constructed for them by the Ribhus — d tena yatam 
manaso javiyasd ratham yam vam Rilhavas cliakrur Asvinu. | .) 
x. 80, 7. Agnaye brahma Ribhavas tatakshuh \ 

“ The Ribhus [or the wis e] fabricated a hymn for Agni. 

III. I next quote some texts in which the hymns are spoken of as 
being generated by the rishis. (Comp. R.Y. vii. 93, 1, in p. 228.) 

iii. 2, 1. Vaisrunaruya dhislianum ritiivridhe ghritamna putam Agnaye 
janumasi | 

“We generate a hymn, like pure butter, for Agni Yaisvanara, who 
promotes our sacred rites.” 

vii. 15, 4. JVacatii nu stomam Agnaye divah syenuya jljanam \ rasvah 
kuvid vanati nah \ 

“ I have generated a new hymn to Agni, the falcon of the skj' ; will 
he not bestow on us wealth in abundance? ” 

vii. 22, 9. Ye cha puree rishayo ye cha nv.tndh Indra brahmdni jana- 
yanta viprdh \ 

“Indra, the wise rishis, both ancient and modern, have generated 
prayers.’’ 
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vii. 26, 1. JVa somah Indram asuto marnuda na abrahmano maghavunam 
sutasah \ tasmai uktham janaye yaj jujoshad nrivad navlyah. srinavad 
yathd nah \ 

“ The soma exhilarates not Indra unless it be poured out ; nor do 
libations [gratify] ilaghavan when offered without a prayer. To him I 
generate a hymn such as may please him, that, after the manner of men, 
he may hear our new [production].” 

vii. 31, 11 Suvriktim Indrdya brahma janayanta viprdh \ 

“ The sages generated an efficacious production and a prayer for 
Indra.” 

vii. 91, 1, 2 (=S.V. ii. 266). Jyam vdm asya manmanah Indrdgnl 
purvya-stutir alhrud rrishtir iva ajani | srinutaih jaritur havam ityadi \ 

“ This excellent praise has been generated for you, Indra and Agni, 
from the soul of this [your worshipper], like rain from a cloud. Hear 
the invocation of your encomiast.” (Benfey thinks manman, “ spirit,” 
is to be understood of Soma, whose hymn, i.e. the sound of his drop- 
ping, resembles the falling of rain. The scholiast of the S.V. makes 
manman — stotri, “ worshipper”.) 

viii. 43, 2. Asmai te pratiharyate Jataiedo vicharshane Agne jandmi 
sushtutim | 

“ Wise Agni Jatavedas, I generate a hymn for thee, who receivest it 
with favour.” 

viii. T7, 4. A tvd ayam arkah utaye vavarttati yam Gotamdh ajijanan \ 

“This hymn which the Gotamas have generated, incites thee to 
succour us.” 

viii. 84, 4, 5. S'rudhi havam Tiraschydh Indra yas tvd saparyati 
surlryasya gomato rdyah purdhi mahdn asi \ Indra yas te naviyanm 
giram mandrdm ajijanat chikitvin-manasam dhiyam pratndm ritasya 
pipyusldm | 

“Hear, Indra, the invocation of Tiraschi, thy worshipper; replenish 
him with wealth in strong men and in cattle, for thou art great. Indra 
(do this for him] who has generated for thee the newest exhilarating 
hymn, springing from an intelligent mind, an ancient mental product, 
full of sacred truth.” 

(These verses occur also in the Sama-veda ii. 233, 234, and are 
translated by Professor Benfey, at pp. 230 aud 230 of his edition. 
The hymn referred to in this passage is apparently designated as both 
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new and old. How can it be both ? It may bare been an old hymn 
re-written and embellished; ancient in substance, though new in ex- 
pression. 19 Compare St. John’s Gospel, xiii. 34, and the First Epistle 
of St. John, ii. 7, 8, and iii. 11.) 

ix. 73, 2 madhor dharabhir janayanto arkara it priyam Indra- 

sya tanvam aclvridkan | 

“ Generating the hymn, they have augmented the beloved body of 
Indra with the honied streams.” 

ix. 95, 1 (= S.Y. i. 530) ato matir janayata svadhdbhih \ 

' “Wherefore generate hymns with the oblations.” (Professor Benfey 
makes janayata the 3rd person singular of the imperfect middle, and 
applies it to Soma.) 

x. 7, 2. Imah Ague niatayas tubhyaiii jdtuh gobkir aivair abhi grinanti 
rudhah \ 

“ These hymns, Agni, generated for thee, celebrate thy bounty in 
cows and horses.” 

x. 23, 5, 6, 7. Yo vdchd vicucho mridhravuchah puru sahasrd ash'd 
jaghdna | Tat tad id asya pauiiisyam grinlmasi pita ha yas tarisliim vu- 
vridhe surah | 6. Stomaih te Indra Vimaduh ajljanann apiirryam puruta- 
mam sudanare | Vidma hi asya bhojanam inasya yad a pasuiii na gopdh 
kardmahe | 7. Md kir nah enu sakhyd eiyaushus tava cha Indra Vimadasya 
cha risheh | Vidma hi te pramatim dera jdmi-rad asme te santu sakhyd 
siedni | 

“ 5. Who (Indra) with his voice slew many thousands of the wicked 
uttering confused and hostile cries. We laud his several acts of valour, 
who, like a father, grew in vigour and strength. 6. For thee, o Indra, 
who art bountiful, the Yimadas have generated a copious hymn, which 
never before existed ( apurvya ) ; for we know that it is gratifying to this 
mighty god, when wo attract him hither as a cowherd drives his 
cattle. 7. Indra, may that friendship of ours never bo dissolved, which 
exists between thee and the rishi Yimada: for we know thy wisdom, 
o god; may thy friendship be favourable to us, like that of a kinsman.” 

x. 67, 1. Imu in dhiyaih sapta-sirshnnn pita nah ritaprajdtdm brihattm 
anndat | turiyam scij janayad vistajanyo Ayusyah uktham Indrdya 
iansan | 

19 As Trot. Aufrccht expresses it. “ Gir is opposed to dhl, as form to substance 
a new utterance, but a primordial homage.” 
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“ Our father hath discovered [or invented] this great, seven-headed 
hymn, horn of sacred truth ; Ayasya, friend of all men, celebrating 
Indra, has generated the fourth song of praise.” (In his Lexicon, Eoth 
gives Ayasya as a proper name; but says it may also he an adjective 
with the sense of “unwearied.”) 

x. 91, 14. Kilala-pe soma-prishtdya vedhase hrida niatim janaye chd- 
rum Agnaye | 

“With my heart I generate a beautiful hymn for Agni, the drinker 
of nectar, the soma-sprinkled, the wise.” (See also E.V. i. 109, 1, 2, 
which will he quoted below.) 

IY. In the following texts the verbal root ri, “to move, send forth,” 
etc., used with or without a preposition, is applied to the utterance or 
(it may even mean) the production of hymns. 

i. 116, 1. Ndsatydbhyum barhir iva pravrinje stomdn igarmi alhriyd 
■iva vdtah \ ydv arbhagdya Vimaddya jdyuiii sendjuvd niuhatuh rathena \ 

“ In like manner as I spread the sacrificial grass to the Nasatyas 
(Asvins), so do I send forth to them hymns, as the wind [drives] the 
clouds ; to them (I say), who bore off to the youthful Yimada his bride 
in a chariot swift as an arrow.” 

vii. 61, 2. Pra rdiii sa Mitrd-Varunau ritdvd ripro manmdni dirgha- 
srud iyartti f Tasya Irahnuni sukratd avdthah d yat hratvd na saradah 
prinaithe \ 

“The devout sage, heard afar off, sends forth his hymns to you, o 
Mitra and Yaruna. Do you, mighty gods, receive his prayers with 
favour, so that for (many) autumns ye may not he satiated with his 
fervour.” (See Bdhtlingk and Eoth’s Lexicon, s.r. d + pri.) 

viii. 12, 31. Imam te Indra sushtutim riprah iyartti dhitibhih | jdmim 
paid iva pipratlm pra adhvare | 

“ In the sacrifice the sage, with praises, sends forth to thee this hymn, 
which is of kin to thee, and, as it were, supplies the places (of others ?) 

viii. 13, 26 Ritnd igarmi te dhiyam manoyujam \ 

11 ... . From the sacred ceremony I send forth a prayer which will 
attract thy heart.” 

x. 116, 9. Pra Indrugnibhyum suvachasydm igarmi sindhdv iva prera- 
yarii ndram arkaih | 

“I send forth a [hymn] with beautiful words to Indra and Agni; 
with my praises I have, as it were, hunched a ship on the sea.” 
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(Compare R.Y. ii. 42, 1, spoken of Indra in the form of the bird 
called Kapinj ala, a sort of partridge: lyartti vdcham ariteva ndvam | 
“ It sends forth a voice, as a rower propels a boat.” See also R.Y. x. 
101, 2, quoted above, p. 234.) 

x. 4, 1. Pro, te yakshi pra te iyarmi manma ihuvo yathd vandyo no 
haveshu \ dhanvann iva prapd asi tvarn Ague iyakshave pur axe pratna 
rajan \ 

“ I offer thee worship, I send forth to thee a meditation, that thou 
mayest he accessible to adoration in our invocations. For thou, Agni, 
ancient king, art like a trough of water in the desert to the man who 
longs for thee.” 

Y. In the following passages other verbs are employed to denote the 
composition or presentation of hymns : 

i. 61. 2. Indrdya hridd manasd manishd pratndya patye dhiyo marja- 
yanta \ 

“ To Indra, the ancient lord, they prepared [or polished] hymns [or 
ceremonies] with the heart, mind, and understanding.” 

i. 61, 4. Asmai id u stomaih saihhinomi ratham na taslitd iva ityddi | 

“ To him (Indra) I send forth a hymn, as a carpenter a car,” etc. 

i. 94, 1 (= S.V. i. 66). Imam stomaih arhate Jutavedase ratham iva 
sam mahema manishayd \ hhadrd hi nah pramatir asya samsadi Agne 
sakhye md rishdma vayaiii tava | 

“ Let us with our intellect construct (or, send forth ) this hymn for 
the adorable Jatavedas like a car, for his wisdom is favourable to us in 
the assembly. Agni, in thy friendship may we never suffer.” (The 
root mah means to honour or worship. 20 The reader may compare 
Benfey’s translation.) 

There is to be found in the hymns a great multitude of passages in 
which the rishi speaks of presenting his hymns and prayers to the 
various deities who are the objects of his worship, without directly 
claiming for himself th*e authorship of those compositions. The natural 
inference to be drawn from the expressions which we shall find to be 
employed in most of the cases to which I refer, would, I think, be that 
the personality of the rishi himself was uppermost in his mind, and 
that he was not conscious that the praises which he was uttering to 

20 Sec, however, the various reading suggested by Bdthlingk and Roth s v. mah + 
sam and ah -r sain. 
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the gods proceeded from any other source than his own unaided facul- 
ties. Of this description are the following texts, which represent a 
manner of thinking and speaking very prevalent in the hymns : 

i. 60, 5. Tam tvd ray am patim Agne rayinum prasamsdmo matibhir 
Gotamdsah | 

“ We, the Gotamas, praise with hymns thee, Agni, the lord of riches.” 

i. 77, 5. Eva Agnir Gotamebhir ritdvd tiprebhir astoshta jutavedah \ 

“ Thus has the holy Agni Jata vedas been celebrated by the sage 
Gotamas.” 

i. 78, 5. Avochuma Rahugandh Agnaye madhumad vachah | dyumnair 
abhi pra nonumah \ 

“We, the Eahuganas, have uttered to Agni honied speech; we in- 
cessantly laud him with eulogies.” 

i. 91, 11. Soma girbkis tvd vayam vardhaydmo vacho-vidah \ sumriliko 
nab. dvisa | 

“ Soma, we who are skilled in speech magnify thee with praises ; do 
thou enter into us, full of kindness.” 

i. 102, 1. Imdih te dliiyam prabhare mabo maliim .... 

“ I present to thee joyfully this great hymn . . : . 

i. 183, 6. Aldrishma tarnasas pdram asya prati vdm stomo Asvindv 
adhdyi \ 

“We have crossed over this darkness; a hymn, o Asvins, has been 
addressed to you.” 

iii. 53, 2. Pitur na putrah sicham d rabhe te Indra svddishthayd gird 
sachuah \ 

“ Powerful Indra, I lay hold of thy skirt (as a son does that of his 
father), with a very sweet hymn.” 

iv. 3, 16. Etd vised vidusbe tubhyaiii vedho nlthuni Agne ninyd va- 
chdihsi | nivachand kavaye kdvydni asafhsisbam, matibhir viprah xikthaih | 

“Intelligent Agni, to thee, who knowest, [have I uttered] all these 
songs and mysterious words; to thee, who art a bard, have I, a sage, 
uttered these hymns, these poems, with meditations and praises.” 

iv. 32, 12. Avivridhanta Gotamuh Indra tve stoma-vdhasah \ 

“ The Gotamas, Indra, bringing hymns to thee, have magnified thee.” 

v. 11, 5. Tubhya idam Agne madhumattamam vachas tubhyam mamshd 

iyam aslu saih bride \ Tvuiii girah sindhum iva avanlr mahlr d prinanti 
kavasd vardhayanti cha | t 
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“ Agni, mar this sweetest of prayers, may this mental production 
be pleasant to thy heart. As great rivers fill the ocean, so do the words 
of praise fill thee, and augment thee with strength.” 

v. 22, 4. Agne chikiddhi asya nah idaih vachah sakasya \ Tain trd 
susipra dam-pate stomair vardhanti Atrayo girbhih sumbhanti Atrayah | 

“ Vigorous Agni, observe these our words ; thee, with the beautiful 
nose, the lord of the house, the Atris magnify with praises, the Atris 
decorate with hymns.” 

v. 45, 4. Suktebhir to tacholhir dera-jushlair Indra nu Agni avase hu- 
vadlujai \ 

“ Let me invoke you for help, o Indra and Agni, with well-spoken 
words, such as are acceptable to the gods. 

vi. 38, 3. Tam vo dhiya pararnayd purujdm ajar am Indram abhi 
anushi arkaih ityudi \ 

“I adore thee, the ancient, imperishable Indra with an excellent 
hymn and with praises.” 

vii. 67, 5. Prdcldm u deed Asrind dhiyam me amridhrdih rata ye 
kritaiii rasuyum \ 

“0 divine Asvins, bring to fulfilment my unwearied prayer which 
supplicates wealth.” 

vii. 85, 1. Puniske rum arakshasam manishdm somam Indruya Yaru- 
naya juhvat \ gkrita-pratikum Ushasaiii na derun ityudi | 

“Offering soma to Indra and Varuna, I prepare for you twain the 
sincere hymn, like the goddess Ushas, with glittering face.” 21 

viii. 5, 18. Asmukam adya ram ayaih stomo rdhishtho antamah \ yuvu- 
ihyam bhiitu Asrind \ 

“ May this hymn of ours approach near to you, to-day, o Asvins, and 
he effectual in bearing you hither.” 

viii. 8, 8. Kim anye parydsate asmat stomebhir Asrind | putrah Kan- 
vasya rum risliir girbhir Yatso arirridhat | 

“Asvins, do others than we sit round you with songs? Vatsa, the 
son of Kanva, has magnified you by his hymns.” 

viii. 27, 8. A pra ydta Maruto Yishno Asrind Piishan mukinayd 
dhiyd \ 11. Ida hi vah upastutim idd vumasya bhaktaye upa vo visva- 
vedaso namasyur dsrikshi | 

21 Compare vi. 8, 1. Vaisvdnnriiya matir navijasi suchiti somah iva pirate chdnu 
Agnaye | “A new and bright hymn i# purified, like beautiful soma, for Agni Yais'- 
vanara.’’ 
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“ 8. Come, o Maruts, Vishnu, Asvins, Pushan, at my hymn. 11. For 
now, possessors of all riches, now, in order to obtain wealth, have I, 
full of reverence, sent forth to you a hymn.” 

viii. 44, 2. Agne stomaih jushasva me vardhasva anena manmana \ 
prati suktuni harya nah | 22. TJta ted dhitayo mama giro varddhantu 
nsvahd \ Agne sakhyasya hodhi nah | 26. Yuvdnaih vispatiih kaviih vis- 
vudam puru-vepasam \ Agnim sumbhdmi manmabhih \ 

“ 2. Agni, receive my hymn : grow by this product of my thought : 
rejoice in our beautiful words. 22. And may my thoughts and words 
always augment thee ; Agni, think of our friendship. 26. With my 
mental productions I adorn Agni, the young, the lord of the people, 
the sage, the all-devouring, the very restless.” 

x. 42, 1. Astd ira suprataraih lay am asyan bhilshann iva prabhara sto- 
mam asmai\ vuchd viprastaratavdeham aryo niramayajaritahsomelndram | 
“ Like an archer discharging his far-shooting arrow, with zeal pre- 
sent the hymn to Indra. Sages, by your song, overcome the song of 
the enemy; worshipper, arrest Indra at the soma.” 

x. 63, 17. Eva Plateh sunur aiivridhad v o visve Adityuh Adite marii- 
shi j uundso naro amartyena astuvi jano divyo Gayena \ 

“Thus, all ye Adityas, Aditi, and ye ruling powers, has the wise 
son of Plati magnified you. The celestial race has been lauded by the 
immortal Gaya.” 

x. Ill, 1. Manlshinah prabharadhvam manishum yathu yathd niata- 
yah santi nrxnain | Indraih satyair u iraydma hritebhih sa hi viro gir- 

vanasyur viddnah \ 

"5 

“Sages, present the prayer, according as are the various thoughts 
of men. Let us by our sincere rites stimulate Indra, for he is a hero, 
he is wise and loves our songs.” 

In the following verse, from a hymn in praise of liberality, it is said, 
though no doubt only figuratively, that the true rishi is the prince who 
is bountiful to the priesthood. 

x. 107, 6. Tam era rishnii tain u brahmdnam dhiir yajnanyaih sdtna- 
gam ukthasasam \ sa sulcrasya tamo veda tisro yah prathamo dakshinaya 
rarudha | 

“He it is whom they call a rishi, a priest, a pious sacrificcr, a 
chaunter of prayers, a reciter of hymns ; he it is who knows the three 
bodies of the brilliant (Agni), — the man who is most prominent in be- 
stowing gifts.” 
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Sect. IV. — Passages of the Rig-veda in which a supernatural character 
is ascribed to the rishis or the hymns. 

In the present section I propose to collect the most distinct indi- 
cations which I have noticed in the Yedic hymns of any supernatural 
attributes attaching, in the opinion of the authors, either to the rishis 
themselves, or to their compositions. We shall see in the course of 
this enquiry (1) that a certain superhuman character was ascribed by 
the later rishis, who composed the hymns, to some of their prede- 
cessors ; (2) that expressions are occasionally employed by the rishis 
which appear to ascribe their compositions to a divine influence gene- 
rally ; while there is a still more numerous set of texts in which the 
hymns are attributed in various forms of phraseology to the agency of 
one or more particular and specified deities ; and (3) that there is a 
considerable number of passages in which a mysterious or magical 
power is ascribed to the hymns or metres. 

I proceed to furnish specimens of these several classes of quotations. 

I. I adduce some passages which ascribe a superhuman character or 
supernatural faculties to the earlier rishis. 22 These are the following : 

R.V. i. 179, 2. Ye chid hi pune ritasdpah dsan sukam devebhir ava- 
dann rituni \ te chid avusur ityddi \ 

“ The pious sages who lived of old, and who conversed about sacred 
truths with the gods, led a conjugal life,” etc. 

vii. 76, 4. Te id devunum sadhamudah dsann rituvanah kavayah pur- 
ryusah \ gulham jyotih pitaro anvavindan satyamantruh ajanayann 
ushdsam \ 

“ They were the associates of the gods, those ancient pious sages. 
The fathers found out the hidden light ; with true hymns they gene- 
rated the dawn.” 

x. 14, 15. Yamuya madhumattamam rujne haryaih juhotana \ idam 
namah rishibhyah purvajebhyah purvebhyah pathikridbhyah \ 

“Offer to king Yama a most sweet oblation. (Let) this reverence 
(be paid) to the rishis bom of old, who were the earliest guides.” 

22 Compare A.Y. x. 7, 14, quoted above in p. 3. 
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The sixty-second hymn of the tenth Handala contains the following 
passage regarding the Angirases (see above, p. 223) : 

1. The Angirases x. 62, 1, 3. Ye yajnena dakshinayu, samaktah In- 
drasya sakhyam amritatvam Cinasa | tebhyo bhadrarn Angiraso vah astu 
prati gribhnita mdnavam simedliasah \ 3. Ye ritena suryam arohayan 
divi aprathayan prithivim mutaram vi ityudi \ 

“1. Blessings be on you, Angirases, who, sanctified by sacrifice and 
liberality, attained the friendship of Indra and immortality. Do ye, 
o sages, graciously receive the man (who addresses you). 3. Te who by 
sacrifice caused the sun to ascend the sky ; and spread out our mother 
earth,” etc. 

This is succeeded by the following verses : 

x. 62, 4. Ayaiii Nubhi vadati valguvo grille deva-putruh rishat/as tat 
irinotana . . . | 5. Virupnsah id rishayas te id gambhira-vepasah | Angi- 
rasah siinavas te Agneh pari jajnire J 

“This Nabhan addresses you, brilliant beings, within the house. 
Hear this, ye rishis, sons of the gods. ... 5. The Viriipas are rishis, 
profound in emotion ; they are the sons of Angiras ; they have been 
bom from Agni.” 

(The fifth verse is quoted in the Nirukta, xi. 17. See Roth’s illus- 
trations of the passage.) 23 

2. Vasishtha. — A supernatural character is attributed to Yasishtha 
also in the following passage (which has been already quoted and 
illustrated in Vol. I. pp. 318 ff.). 

vii. 33, 7 ff. Trayah krinvanti bhuvanasya retas tisrah prajiih iiryuh 
jyotir-agruh | trayo gharmusah nshosam sachante sarvan it tan anil vidur 
Yasishthuh | 8. Suryasyeva vakshatho jyutir eshdiii samudrasyeva mahiinu 
gabhirah j vdtasyeva prajavo na anyena stomo Vasishthuh ami etave vah \ 

23 The next verse (which, with the sequel, is quoted in my article “ On the relations 
of the priests to the other classes of Indian society in the Vfcdic ago,” Journ. Roy. As. 
Soc. for 1866, p. 276} is as follows 6. Ye Agneh pari jajnire VivT/puio divas pari [ 
Navagvo mi Dasagvo Angirnstamuh ertrhii rleveshu maiiihnte j “The Viriipas who were 
produced from Agni, fromDyaus, — the Navagva, the Das'ngva, who is a most eminent 
Angiras, lavishes gifts along with the gods.” Here the Viriipas would seem rather 
to be princes than rishis . and the same is the case in the follow ing passage also : 
iii. 53, 6. Ime bhojiih Angiraso Virupnh divas putrnxo asnrnsgn vJriih \ V lira mill Tty a 
dadato maghuni sahasrasdve pra tirnnta iiynh | “ These liberal Viriipas of the race of 
Angiras, heroic sons of the dhine Dyaus (the sky), bestowing gifts on Vis'vamitra at 
the ceremony with a thousand libations, have prolonged their lives.” (See Vol. I. 
p. 341 f.) 
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9. Te id ninyarn hridayasya praketaih sahasra-valsam abhi sancharanti | 
y amena tatam paridhim vayantah apsarasah upa sedur Yasishthah | 10. 
Yidyuto jyotih parisanjihdnam Mitra- Varuna yad apasyatdffi tea \ tat te 
janma uta ekatii Vasishtha Ayastyo yat tea, visah djabhdra | 11. TTtdsi 
Maitravaruno Yasishtha Urvasyuh brahman manaso ’dhi jutah | drapsafn 
skannam brahmand daivyena visve devdh pushkare ted adadanta | 12. Sa 
praketah nbhayasya pravidedn sahasra-ddnah uta id saddnah | yamena 
tatam paridhiiii rayishyan apsarasah pari jajne Yasishthah | 13. Satre ha 
jatav ishitd namobhih kumbhe retah sisichituh samdnam | tato ha Mdnah 
udiydya madhyat tato jdtam rishim dhur Yasislitham \ 

“ 7. Three [gods] create the fecundating principle in (all) existences ; 
[there exist] three excellent productions of which liglit is the first : 
three fires attend upon the dawn : all these the Vasishthas know. 8. 
The splendour of these [sages] is like the full glory of the sun ; their 
grandeur is profound as that of the ocean ; like the swiftness of the 
wind, your hymns, o Vasishthas, cannot be followed by any other 
bard. 9. Through the intuitions of their hearts they seek out the 
mystery with a thousand branches. Weaving the envelopment ex- 
tended by Yama [Agni ? see K.V. i. 66, 4] the Vasishthas sat near the 
Apsaras. 10. When Mitra and Vanina saw thee quitting the gleam of 
the lightning, that was thy birth, Vasishthn, and [thou hadst] one 
[other], when Agastya brought thee to the people. 11. And, Vasish- 
tha, thou art the son of Mitra and Varuna, born, o priest, from the 
mind of Tlrvasi ; all the gods placed thee — the drop fallen through 
divine contemplation — in the vessel. 12. He the wise, knowing both 
[worlds?], with a thousand gifts, or with gifts, Vasishtha, being about 
to weave the envelopment extended by A'ama, was produced from the 
Apsaras. 13. Born at the sacrifice, and impelled by adorations, they 
[Mitra and Varuna] let the same equal procreative energy fall into the 
jar; from the midst pf this Mana (Agastya) issued forth; from this 
men say the rishi Vasishtha was produced.” 

Two of these verses are quoted in the Nirukta, verse 8, in xi. 20, 
and verse 11, in v. 14. See also Prof. Roth’s Illustrations of that 
work, p. 64, where he states his opinion that the foregoing verses 
which describe the miraculous birth of Vasishtha in the style of the 
epic mythology, are a later addition to an older hymn. See the note 
in p. 321 of the First Volume of this work. 
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The two following passages also have reference to knowledge super- 
naturally communicated, or favours divinely conferred on Yasishtha. 
See Yol. I. p. 325 ff. 

vii. 87, 4. Urucha me Yantno medhirdya trih sapta ndma aghnyd 
bibhartti | vidvan padasya guhya na vochad yugaya viprah uparaya 
sikshan \ 

“Yaruna said to me, the intelligent, ‘the cow has thrice seven 
names.’ The wise [god], though he knows them, has not declared the 
mysteries of the word, which he desires to reveal to a later generation.” 

vii. 88, 4. Yasishtham ha Y druno navi d adhad rishim chakura svapah 
rnahobhih \ stoturam viprah sudinatve ahndiii yud nu dyavas tatanan yud 
ushasah \ 

“ Yaruna took Yasishtha into the boat ; by his mighty acts, working 
skilfully he (Yaruna) has made him a rishi; the wise (god) has made 
him to utter praises in an auspicious time, that his days and dawns 
may be prolonged.” (See Yol. I. p. 325 f. ; and compare R.Y. x. 101, 
2, and x. 116, 9, in pp. 234 and 240, above.) 

3. J' ih'umitra. — In one or more of the texts which I shall next 
produce, a superhuman character is ascribed to Yisvamitra, if not to 
the Kusikas. 

iii. 29, 15. Amitrdyudho marutdm iva pray ah prathamajuh brahmano 
visvam id viduh | dyumnavad brahma Kusikdsah erire ehah eko dame 
Agnim samldhire | 

“Combating their foes, like hosts of Maruts, (the sages) the first- 
born of prayer are masters of all knowlege ; the Kusikas have uttered 
an enthusiastic prayer; each of them has kindled Agni in his house.” 
(See Yol. I. p. 347.) 

iii. 43, 5. Kill id mu gopdiii karase janasya kuvid rujunam Maghavann 
rijlshan \ kuvid mu rishim papivumaiii sutasya kuvid me vasvah amri- 
tasya sikshdh \ , 

“ Dost thou not make me a shepherd of the people ? dost thou not 
make me a king, o impetuous Maghavan? dost thou not make me a 
nshi, a drinker of the soma ? wilt thou not bestow upon me imperish- 
able wealth ?” (See Yol. I. p. 344.) 

iii. 53, 9. Mahan rishir devajdh devajutah astabhndt si /id hum arncivai/i 
nrichakshah \ Yisuumitro yad avahat Sudusam apriyuyata Kusikebhir 
Indrah J ' 
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“The great rishi (Visvamitra), leader of men, god-bom, god-im- 
pelled, stemmed the watery current. "When Visvamitra conducted 
Sudas, Indra was propitiated through the Kusikas.” (See Yol. I. 
pp. 342. Indra himself is called a Kausika in E.Y. i. 10, 11. See 
Vol. I. p. 347.) 

According to ix. 87, 3, of which Usanas is the traditional rishi, 
certain mysterious knowledge is said to have been possessed by that 
personage : 

Rishir viprah pura-etd jandnum ribhur dhirah Usana kdvyena | sa- 
ck id viveda nihitaik yad dsdm apichyaiii guhyam ndma gondm | 

“ A wise rishi, a leader of men, skilful, and prudent, is TJsanas, 
through his insight as a seer; he has known the hidden mysterious 
name applied to these cows.” 

Again in ix. 97, 7, it is said : Bra hue yam Usance a bruedno devo 
demnuili janima vivakti \ 

“Uttering, like Usanas, the wisdom of a sage, the god (Soma) de- 
clares the births of the gods.” 

In a hymn of the tenth Mandala, the rishis are spoken of as 
“seeing” the objects of their contemplation in a way which seems to 
imply a supernatural insight (see above, pp. 116, 118, 125 ff.) ; in this 
hymn, x. 72, 1, 2, it is said : 

Devdnuih nu vayaiti jam pravochuma vipamjayd \ uktheslm sasyamu- 
neshu yah pasydd nttare yuge | Brahmanaspatir etu sam karmurah ha 
adhamat | devundm purvye yuge asatah sad ajdgata | 

“ Let us, from the love of praise, celebrate in recited hymns the 
births of the gods, — any one of us who in this later age may see 
them. Brahmanaspati has kindled these births, as a blacksmith [blows 
a flame] : in the earliest age of the gods, the existent sprang from the 
non-existent.” 31 (See Vol. I. p. 46.) 

Another not less decided instance of this use of the verb to see, in 
the sense of supernatural insight, may be found in the verse of the 
Valakhilya already quoted in Yol. II. p. 220, which will be cited 
below. See also x. 130, 6, which will be quoted further on. 

The next two passages speak of the radiance of the rishis. 

viii. 3, 3 (=S.V. i. 250, and Vaj.S. 33, 81). ImCih u ted purdvaso 

21 The first of these verses is translated by Prof. Benfey in liis Glossary to the 
Sama-veda, p. 154 . ’ 
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giro rardhantu yah mama \ puvaka-varnuh suchayo vipaschitah dbhi sto- 
mair anushata \ 

“Lord of abundant 'wealth, may these prayers of mine magnify thee ! 
Pure sages of radiant appearance have celebrated thee with hymns.” 

yiii. 6, 10. Aham id hi pituh pari medhtim ritasya jagrabha \ ahavn 
suryah ha ajani \ 

“ I have acquired knowledge of the ceremonial from [my] father ; 
I have become like the sun.” (Is Indra the father here referred to ?) 

The following texts, which occur in the last book of the Rig-veda, 
speak of tapas (“fervour” or “austerity”) being practised by the 
rishis much in the same way as the later epic literature does. This use 
of the word is not known in the earlier books of the R.Y. (See Boeht- 
lingk and Roth’s Lexicon, under the word tapas.) 

x. 109, 4. Devah etasyam avadanta purve sapta rishayas tapase ye 
nisheduh \ 

“ The ancient gods spoke of her, the seven rishis who sat down for 
austere-fervour.” (See my article “ On the priests of the Yedic age ” 
in the Journ. Roy. As. Soe. for 180G, p. 270.) 

x. 154, 2. Tapasd ye anudhrisyus topasu ye svar yayuh \ tapo ye cha- 
krire niahas turns chid era api gachchatnt \ 5. Sahasra-nithah kavayo ye 
gopiiyanti sfiryam ri shahs tapasvato Yama tapojiin api gachhatiit | 

“ Let him (the deceased) go to those who through austere-fervour 
are invincible, who by austere-fervour have gone to heaven, who have 
performed great austerity. 5. Let him go, Yama, to the sages of a 
thousand songs who guard the sun (see "\Yilson, Yish. Pur. vol. ii. 
pp. 284 ff.), to the devout rishis, born from fervour.” (See my article 
“On Yama” in the Journ. Roy. As. Soc.) 

x. 190, 1. Ritniii cha sat yarn cha abluddhut tapaso adkyajuyata \ tato 
riitrl ajfiyata tatah sanmdrah arnatah j 

“Right and truth sprang from kindled apsterity; thence sprang 
night, thence the watery ocean.” 

In x. 167, I, it is even said that Indra attained heaven by austerity : 
Team tapnh paritapya ajayali svah \ 

“ By performing austerity thou didst conquer heaven.” 

In some places the gods are said to possess in the most eminent 
degree the qualities of rishis, or kavis. This may possibly imply, e eon- 
verso, that the rishis were conscious of a certain affinity with the divine 
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nature, and conceived themselves to participate in some degree in the 
superior wisdom and knowledge of the deities. 

R.V. i. 31, 1. Tvam Agne prathamo Angiruh rishir deto devunam abha- 
vah shah salchd ityadi | 2. Tvam Agne prathamo Angirastamah Izmir 
devanum paribhushasi vratam | 

“1. Thou, Agni, the earliest rislii Angiras, a god, hast been the au- 
spicious friend of the gods 2. Thou, Agni, the earliest and most 

Angiras-like sage, administerest the ceremonial of the gods.” 

i. 66, 2. . . . Rishir na stubhvd vikshu prasastah ityadi \ 

“ Like a rishi, who praises [the gods], he (Agni) is famous among 
the people,” etc. 

iii. 21, 3. . . . Rishih sreshthah samidhyase yajnasya pra avitd bhava | 

“Thou, Agni, the most eminent rishi, art kindled; he the protector 
of the sacrifice.” 

v. 29, 1. . . . Archanti trd marutah pnta-dakshds tvam eshdm rishir 
Indra asi dhlrah | 

“ The Maruts, endowed with pure dispositions, worship thee; thou, 
Indra, art their wise rishi.” (Sayana, however, here renders rishi by 
drashtd, “beholder.”) 

vi. 14, 2. Agnir id hi prachetdh Agnir rcdhastamah rishih | 

“ Agni is wise ; Agni is a most sage rishi.” 

viii. 6, 41. Rishir hi piirvaju, asi eJzuh Uanah ojasd | Indra chosh- 
blyase tasu | 

“ Thou art an anciently-bom rishi, who alone rulest by thy might ; 
Indra thou lavishest riches.” 

viii. 16, 7. Indro brahma Indrah rishir Indrah puru puru-hutah \ 
tnahdn muhibhih sachlbhih \ 

“ Indra is a priest, Iudra is a rishi, Indra is much invoked ; he is 
great through his great powers.” 

ix. 96, 18 (= S.Y. ii. .^6). Rishi-mand yah rishi-krit svarshdh sahas- 
ranithah padavih kavlnfim ] 

“Soma, riski-minded, rishi-maker, bcstowcr of good, master of a thou- 
sand songs, the leader of sages,” etc. 

ix. 107, 7. . . . Rishir vipro vichakshanah | team kavir abhavo deva- 
vltamah ityadi \ 

“ A rishi, a sage, intelligent, thou (Soma) wast a poet, most agreeable 
to the gods,” etc. * 
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x. 27, 22. . . . Indrdya sanvad rishaye cha sikshat \ 

“ . . . Let [men] present libations to Indra, and offerings to the riski.” 
x. 1 12. 9. Ni shu sida ganapate ganeshn team ahur eipratamam kavi- 
nam | na rite teat kriyate Icinchana ure mahdm arkam MagJtavans chitram 
archa | 

“ Sit, lord of multitudes, among our multitudes ; they call thee the 
greatest of sages [or poets] ; nothing is done without, or apart from, 
thee ; sing, Maghavan, a great and beautiful hymn.” 
x. 115, 5. Agnih kanvatamah kanva-sakhu ityadi \ 

“ Agni is the greatest of the Kanvas, the friend of Kanva,” etc. 

II. The Yedic rishis, as we have seen, expected to receive from their 
gods every variety of temporal blessings, strength, long life, offspring, 
riches, cattle, rain, food, and victory, and they also looked for forgiveness 
of their offences, and sometimes for exaltation to paradise, to the same 
benefactors. Hence it would be nothing more than we might have an- 
ticipated, if we should further find them asking their different deities to 
enlighten their minds, to direct their ceremonies, to stimulate their devo- 
tion, to augment their powers of poetical expression, and to inspire them 
with religious fervour for the composition of their hymns. I think the 
following passages will justify this expectation by showing that the rishis 
(though, as we have seen, they frequently speak of the hymns as their 
own work) did also sometimes entertain the idea that their prayers, 
praises, and ceremonies generally, were supernaturally suggested and 
directed. One of the modes (if not the most important) in which this 
idea is expressed is, as we shall discover, the personification of speech 
under different appellations. The following are the passages to which 
I refer : they are — 

First, such as refer to the gods generally : 

B.Y. i. 37, 4. Pra vah sardhuya ghrishvaye tvesha-dyumndya sushmine \ 
brahma devattaiii gdyata | c 

“ To your vigorous, overpowering, energetic, host [of Maruts] sing 
the god-given prayer.” 

S.Y. i. 299. Tvashtu. no daivyaiii xachah Parjanyo Brahmanaspatih | 
putrair bhrdtribhir Aditir mi put u no dushtaram tramanam vachah | 

“ May Tvashtri, I’arjanya, and Brahmanaspati [prosper] our divine 
utterance : may Aditi with her [?] sons and brothers prosper our in- 
vincible and protective utterance.” *' 
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In the next passage, the hymn or prayer is spoken of as inconceivable. 

E.Y. i. 152, 5. Achittam brahma jujushur yuvanah ityadi j 

“ The youths received with joy the incomprehensible prayer,” etc. 

In E.Y. x. 20, 10, Yimada, a rishi, is connected with the immortals : 

Ague Yimado manuhdm urjonupad amritebhih sajoshdh girah avakshat 
sumatir iydnah ityadi \ 

“ 0 Agni, son of strength, Yimada, united with the immortals, 
hastening, has brought to thee a product of thought, and beautiful 
hymns.” 

In the two following texts the gods are said to have generated the 
hymn or prayer : 

x. 61, 7. . . . Svudhyo qjanayan brahma devdh Ydstoshpatirh vratapaih 
niratakshan | 

“ The thoughtful gods generated prayer : they fashioned Yastoshpati 
the protector of sacred rites.” 

x. 88, 8. Sukta-vulcam prathamam ad id Agnim ad id havir ajana- 
yanta devdh \ sa eshdm yajno alhavat tanupdh tarn dyaur veda tarn pri- 
thivl tarn dpah, \ 

“ The gods first generated the hymn, then Agni, then the oblation. 
He was their sacrifice, the protector of their life. Him the Sky, the 
Earth, and tho Waters know.” 

In the latter of the two following verses, Ydcli (speech) is said to be 
divine, and to have been generated by the gods. Though speech is here 
spoken of generally, and nothing is said of the hymns, still these may 
have already come to he connected with her in the minds of the Yedie 
hards, as they were afterwards regarded as her most solemn and im- 
portant expression. 

E.V. viii. 89, 10. Yad vug vadanti avichetanuni rdshtrl devdndm nisha- 
sada mandrd | ehatasrah urjam duduhe paydmsi Ira srid asyuh paramam 
jagdma | 11 . Devliii vdcham ajanayanta denis tdiii visrarupuh pasavo 
vadanti | sd no mandrd isham urjam duhdnu dhenur rug asniun upa 
sushtutd d etu | 

“ When Yach, speaking unintelligible things, queen of the gods, sat 
down, melodious, she milked forth sustenance and waters towards the 
four quarters : whither has her highest element departed ? The gods 
generated the divine Vach ; animals of all kinds utter her; may this 
melodious cow Yach, who yields us nourishment and sustenance, — ap- 
proach us, when we celebrate her praises. 
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The last verse (as well as R.V. viii. 90, 16, which will be quoted 
below), derives some illustration from the following passage of the 
Brihad Aranyaka Upanishad, p. 982 (p. 251 English transl.), in which 
also Yach is designated as a cow : 

Vuchaih dhenum upuslta \ tasyds chatvurah standh svdhd-kdro rashat- 
kd.ro lianta-karah svaclhd-kdrah ] tasydh diau stanau devah upajivanti 
svdhd-kuram clia vashat-kdraiii cha hanta-kdram manushjdh svadha-kdram 
pitarah | tasydh prunah rishabho mano vatsah | 

“Let a man worship the cow Yach. She has four udders, the for- 
mulae svahu, rashat, hanta, and svadha. The gods live upon her two 
udders, svuhu and rashat ; men upon hanta; and the fathers upon 
svadha. Breath is her bull ; the mind, her calf.” 

The two verses, R.Y. viii. 89, 10, and 11, occur in the Nirukta, xi. 
28, 29. Both (in his Illustrations of that work), p. 152, says the un- 
intelligible utterance of Yach in verse 10, means thunder. Whether 
this be the case, or not, the word appears to have a more general signi- 
fication in the next verse, and to refer to speech in general, personified 
as a divine being. The speech which all the animals utter cannot of 
course be thunder. 

In some of the preceding verses of this hymn there is a curious refer- 
ence made to some sceptical doubts regarding the existence of Indra ; 
which I quote here, though unconnected with the present subject. 

B.Y. viii. 89, 3, 4. Pra su stomam bharata vujayantam Indrdya sat- 
ya>7i yadi satyam asti \ tut Indro asti iti nemah u trah aha kali irn da- 
darsa kam abhi stavuma \ A yam asmi jaritah pasya mu iha vised jdtdni 
abhi asmi malind | ritasya mu pradiso varddhayanti udardiro bhuvand 
dardarimi \ 

“ Present to Indra a hymn soliciting food, a true [hymn] if he truly 
exists. ‘ Indra does not exist,’ says some one : * who has seen him ? 
whom shall we praise?’ ‘I am here, worshipper’ [answers Indra] ; 

‘ behold me, I suipass all creatures in greatifess ; the directors of the 
sacrifice augment me; crushing, I destroy the worlds.’ ” 

Second : the next set of passages which I shall bring forward either 
refer to Sarasvatl, Yach, etc. (various names of the goddess of speech, 
or different personifications of speech, or of prayer), or at least speak 
of prayer as divine. 

B.Y. i. 3, 11, 12. Chodayitrl sunpitdnum chetantl sumatlndm | yaj- 
narn dadhe Sarasvatl | . . . . dhiyo visvu virdjati \ 
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“ Sarasvati, who furthers our hymns, and who is cognizant of our 
prayers, has sustained our sacrifice She enlightens all intellects.*’ 

i. 22, 10. A gnah Agne iha avase Hotrdih yavishtha Bhdratim | Varii- 
trifh Bhishandm vaha | 

“ Bring here, youthful Agni, to our %elp, the wives [of the gods], 
Hotra, Bharatl, Yarutrl, and Dhishana.” 

( Yarutri , “the eligible,” may be merely an epithet of Dhishana 
which, according to Sayana, at least, is = vdg-devi, “ the goddess of 
speech.” ) 

i. 31, 11. Ilam akrinvan manushasya sdsanim ityddi \ 

“ The gods made Ila to be the instructress of men.” (See Professor 
"Wilson's note on this passage, p. 82 of his translation of the R.Y. vol. i.) 

ii. 3, 8. Sarasvati sudhayanti dhiyam nah lid devl Bharatl visvaturt- 
tih | Tisro devih kvadhayu. barhir edam achhidram pdntu saranani ni- 
shadya | 

“ May Sarasvati, perfecting our hymn, may the divine Ila, and the 
all-pervading Bharatl ; may these three goddesses, seated on the place 
of sacrifice, preserve by their power the sacrificial grass uninjured.” 
(See Prof. Muller’s translation of part of the verse in the Journ. Boy. 
As. Soc. for 1867, vol. iii. p. 224.) 

iii. 18, 3 Yiivad Ise brahmanu vandamdnah imam dliiyam sata- 

seydya devim \ 

“ Worshipping thee with a prayer according to the best of my power, 
in this divine hymn, to obtain unbounded wealth.” 

iv. 43, 1. Ka u sravat kata/no yajniydnuih vanddru devah hatamo 
jushdte | kasya imam devim amriteshu preshthdih hridi sreshyuma sush- 
tutiiii suhavydm | 

“Who will hear us? which of all the objects of adoration ? which 
of all the gods will be gratified by our praises ? In the heart of whom 
among the immortals can we lodge this our divine and dearest hymn 
of praise and invocation*? ” 

vii. 34, 1. Pra sukrd etu devl manlshd asmat sutashto ralho na vdjl \ 

“May prayer, brilliant and divine, proceed from us, like a well- 
fabricated chariot drawn by steeds.” 

vii. 34, 9. Abhi vo devim dhiyam 2 '' dadidhvam pra vo devatrd vdcham 
krinudhcam \ 

25 Compare the same phrase dhiyam devim in A.V. iii. 15, 3, and daivyd vdchd in 

A.V. viii. 1, 3. * 
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“ Receive towards you the divine hymn ; proclaim the song for your- 
selves among the gods.” 

viii. 27, 13. Detain detain huvema vdjasdtaye grinanto devya dhiyu | 

“ Let us invoke each of the gods to bestow riches, praising them with 
a divine hymn.” 

viii. 90, 16. Vacho-vidam vdcham udlrayantim visvabhir dhlbhir upa- 
tishthamdndm \ deviiii devebhyah pari eyushlm gum a mu arrikta marttyo 
dalhrachetdh \ 

“ Let not any mortal of little intelligence do violence to the cow, the 
divine Vacli, who is skilled in praise, who utters her voice aloud, who 
arrives with all the hymns, and who has come from the gods.” 

ix. 33, 5. Abhi brahmir anushata yahvir ritasya mdtaro marmrjyante 
divah sisum \ 

“ The great and sacred mothers of the sacrifice have uttered praise : 
they decorate the child of the sky.” 

x. 71, 1. Brihaspate prathamaiii vdeho agraiit yat prairata numadhe- 
yarh dadhunuh | yad eshdfii sreshtham yad aripram us'it prend tad eshiim 
nihitaffi guhu drift | 2. Saktum ita titaund pnnanto yatra dliiruh manasd 
vacham akrata | atra salchuyah. salchydni jdnate bhadrd eshdiii lafeshmir 
nihitd adhi vdchi ( 3. Yujnena vdchah padaviyam dyan turn anvavindann 
rishishu prat ish turn | turn ubhritya vyadadhuh purutru turn sapta rebhuh 
abhi sannavante | 4. TJta tvah paiyan na dadarsa vdcham uta tv ah sr invan 
na srinoti enum | uto tvasmai tanvaiii visasre jdyeva patye us at) suvdsuh | 
5. Uta tram sakhye sthirapitam dhur nainaiii hinvanty api vdjineshu \ 
adhenvu charati mdyayd eeha vdcham susruvdn aphaldm apushpum | 6. 
Yas titydja sachi-vidaiii sahhdyam na tasya vdchi api bhugo asti \ yad liii 
srinoti alahaiii srinoti na hi praveda sukritasya panthum \ 

“ 1. When, o Brihaspati, men sent forth the first and earliest utter- 
ance of Vach (speech), giving a name (to things), then all which was 
treasured within them, the most excellent and spotless, was disclosed 
through love. 2. Wherever the wise, — cleansing, as it were, meal with 
a sieve, — have uttered speech with intelligence, there friends recognize 
[their] friendly acts ; an auspicious fortune is impressed upon their 
speech. 3. Through sacrifice they followed the track of Vach, and 
found her entered into the risliis : 20 taking, they divided her into many 
portions : her the seven poets celebrate. 4. One man, seeing, sees not 

26 See the use made by S'ankma of this text, above, p. 1 0-3. 
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Yach ; another, hearing, hears her not ; to another she discloses her 
form, as an elegantly attired and loving wife displays her person to her 
husband. 5. They say that one man has a sure defence in [her] friend- 
ship ; men cannot overwhelm him even in the conflicts (of discussion) ; 
but that man consorts with an unprofitable delusion who has [only] 
heard speech [Yach] which is [to him] without fruit or flower. 6. He 
who has abandoned his discerning friend, has no portion in Yach ; what- 
ever he hears he hears in vain ; he knows not the path of virtue.” 

The second, fourth, and fifth verses of this obscure hymn are quoted 
in the Nirukta, iv. 10 ; i. 19, 20 ; and are explained in Professor Eoth’s 
Illustrations. Yerses 2 and 4 are also quoted and interpreted in the 
Hahabhashya ; see pp. 30 and 31 of Dr. Ballantyne’s edition. The 
verse which is of most importance for my present purpose, is, however, 
the third, which speaks of Yach having “ entered into the rishis.” See 
the First Yolume of this work, pp. 254 f. The idea of Yach being 
divided into many portions will be found again below in R.Y. x. 125, 3. 

x. 110, 8 (=Yaj. S. 29, 33). A no yajnam Bhiiratl tuyam etu lid 
manushvad ilia chetayanti \ tisro dear larhir a idam syonaih Surasvatl 
svapasah sadantu | 

“ Let Bharat! come quickly here to our sacrifice, with Ila, who in- 
structs us like Hanush [or like a man], and with Sarasvat! : let these 
three goddesses, skilful in rites, sit down upon this beautiful sacrificial 
grass.” 

x. 125, 3. Ah a fit riishtn sangamam vasunum chih'tuslu pratlmmii 
yajniyfmfnn \ tdm mi deed ryadadhuh pnrutrd blniristhdtrdm bhuri 
dresoyantTm | 4. Jfayu so annam atti yo ripasyati yah pruniti ya iih 
srinoti nktam \ amantavo mum te upa hsliiyanti srudhi sru/a sraddhivam 
te vaddnu | 5. Aham eva srayam idam r add mi jushtaiii denhlur uta mu- 
nushehhih | yam hCunaye tarn tarn ugraiii krinomi tarn brahnunaiii tarn 

rislniii taiii sumedhiim I 

1 • 

“ 3. I am the queen, the centre of riches, intelligent, the first of the 
objects of adoration : the gods have separated me into manv portions, 
have assigned me many abodes, and made me widely pervading. 4. He 
who has insight, he who lives, he who hears [mv] sayings, eats food 
through me. These men dwell in my vicinity, devoid of understand- 
ing. Listen, thou who art learned, I declare to thee what is worthy of 
belief. 5. It is even I myself who make known this which is agreeable 

17 
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both to gods and men. Him whom I love I make terrible, [I make] 
him a priest, [I make] him a rishi, [I make] him intelligent.” 27 

x. 176, 2. Pra devarn devija dhiya iharata Jatavedasam havyd no 
valcshad unushak \ 

“By divine prayer bring hither Jatavedas : may he present our ob- 
lations in order.” 

x. 177, 1. Patangam aktam asurasya matjayii hridd pasyanti manasa 
vipaschitah \ samudre antah Icavayo vichakshate marlchlndm padam 
ichhanti vedhasah | 2. Patango vacham manasa bibhartti turn Gandharvo 
avadad garbhe antah \ tdm dyotamanum svaryam manlshdm ritasya pade 
kavayo nipdnti | 

“ 1. Sages behold with the heart and mind the Bird illuminated by the 
wisdom of the Asura : the wise perceive him in the (aerial) ocean : the 
intelligent seek after the abode of his rays. 2. The Bird cherishes 
speech with his mind : the Gandharva hath uttered her in the womb : 
the bards preserve in the place of sacred rites this shining and celestial 
intellect.” (See also x. 189, 3, vdk patangdya dhlyate.) 

Third : I shall now adduce the passages in which other Yedic deities, 
whether singly or in concert, are spoken of as concerned in the pro- 
duction of the hymns : 

Aditi. — In K.Y. viii. 12, 14, Aditi is mentioned as fulfilling this 
function : 

Yad uta svaruje Aditih stomam Indraya jijanat puru-prasastam utaye 
ityudi \ 

“ "When Aditi generated for the self-resplendent Indra a hymn abound- 
ing in praises, to supplicate succour,” etc. 

Agni. — B.Y. i. 18, 0, 7. — Sadasaspatim adbhutam priyam Indrasya 
kdntyam \ sanim medlidm ayusisham ] yasmad rite na siddhyati yajno 
vipaichitas chana \ sa dhiniiih yogam invati \ 

“ 6. I have resorted, for wisdom, to Sadasasgati (Agni), the wonder- 
ful, the dear, the beloved of Indra, the beneficent; (7) without whom 

21 This parage, which i- commonly understood of Vach, occurs also in the Atharva- 
veila, iv. 30 , 2 tf., hut with some various readings, as dveimjanfah for drexayantlm . 
and iraiWieyam for « nuldhiinm , etc. The hymn is translated bv Mr. Colebrookc, 
E'S. i. 32 , or p. 16 of Williams and Norgate’s edition. Professor Whitney, as I learn 
from a private communication with which he has favoured me, is of opinion that 
there is nothing in the language of the hymn which is specially appropriate to Vach, 
so as to justify the ascription of it to her as»the supposed utterer. 
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the sacrifice of the wise does not succeed : he promotes the course of 
our hymns.” 

iv. 5, 3. Sama dvi-barhah mahi tigma-bhrishtih sahasra-retah vrishabhas 
tuvishman \ padamna gor apagulham vividvan Agnir mahyam pra id u 
vochad manishdm | 6. Id am me Agne kiyate pdvaka aminaie gurum bhd- 
ram na manma \ Brihad dadhatha dhrishata gabhiram yahvam prishtham 
prayasd saptadhatu | 

“ Agni occupying two positions, the fierce-flaming, the infinitely 
prolific, the vigorous, the powerful, who knows the great hymn, mys- 
terious as the track of a [missing] cow, has declared to me the know- 
ledge [of it]. 6. To me who am feeble, though innoxious, thou, o Agni, 
the luminous, hast given, as a heavy load, this great, profound, and ex- 
tensive Prishtha hymn, of seven elements, with efficacious oblations.” 

iv. 6, 1. Team hi vUvam abhi asi manma pra vedhasas chit tirasi 
manishdm \ 

“ Thou presidest over all thoughts [or prayers] ; thou augmentest the 
intelligence of the sage.” 

iv. 11, 3. Tvad Agne kdvyd tvad manishds tvad ukthd jay ante 
rudhyuni \ 

“From thee, Agni, are generated poetic thoughts; from thee the 
products of the mind ; from thee effective hymns.” 
x. 21, 5. Agnir ju. to Atharvand ridad visvdni kdvyd \ 

“Agni, generated by Atharvan, is acquainted with all wisdom.” 

x. 91, 8 Medhdkdraiii ridathasya prasudhanam Agnim ityddi \ 

“ Agni, the giver of understanding, the accomplisher of sacrifice.” 
x. 4, 5. Yad vo vayam praminumo vratdni vidushdiii devdh avidusta- 
rdsah | Agnis tad visvam dprindti ridvdn yebliir devdn ritubhih kalpa- 
ydti | Yat pukatrd manasu dana-dakshdh na yajnasya manvate martyd- 
sah | Agnis tad hotu kratuvid vijdnan yajishtho devdn ritnso yajdti \ 

“ "When, o [ye] god^, we, the most unwise among the wise, transgress 
the ordinances of your worship, the wise Agni completes them all, at 
the stated seasons which he assigns to the gods. "When meD, devoted 
to sacrifice, do not, from their ignorance, rightly comprehend the mode 
of worship, Agni, the skilful sacrifieer, and most eminent of priests, 
knowing the ceremonial, worships the gods at the proper seasons.” 

(As rites and hymns were closely united in the practice of the early 
Indians, the latter finding their application at the former; if Agni was 
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supposed to be the director of the one, viz., the oblations, he might easily- 
come to be also regarded as aiding in the production of the other — the 
hymns. Verse 4 occurs also in the A.V. xix. 59, 1, 2, where, however, 
dprinutu is read instead of dprindti, and in place of the words yebhir 
devan, etc., at the close of the verse, we have, somas cha yo Irahmanan 
d vivesa I “and Soma, who entered into the priests.”) 

Brahnanaspati. — R.V. i. 40, 5, 6. Pra tiunam Brahmanaspatir man- 
train vadati ukthyam \ yasminn Indro Yaruno Mitrah Aryama devdh 
okdfhsi chalcrire | Tam id voehema vidatheshu sambhuvam mantraih devdh 
anehasam ityadi \ 

“ Brahmanaspati (abiding in the worshipper’s mouth, according to 
the scholiast) utters the hymn accompanied with praise, in which the 
gods, Indra, Varuna, Mitra, and Aryaman, have made their abode. Let 
us utter, gods, at sacrifices, that spotless hymn, conferring felicity.” 
(Both in his Lexicon considers okas to mean “good pleasure,” “ satis- 
faction.” See also his Essay on Brahma and the Brahmans, Journal of 
the Germ. Or. Soc. i. 74.) 

Brih.aspa.ti. — B.V. ii. 23, 2. TJsruh ica suryo jyotishd maho visvesham 
ij janitd Irahmandm asi | 

“ As the sun by his lustre instantly generates rays, so art thou (Bri- 
haspati) the generator of all prayers.” 

x. 36, 5. A Indro barhih sidatu pinvatum lid Brihaspatih sumabhir 
rikvo archatu | 

“ Let Indra sit upon the sacred grass ; let Ila abound in her gifts ; 
let the bard Brihaspati offer praise with hymns.” 

Gandharra. — According to Professor Roth (see under the word in his 
Lexicon) the Gandharva is represented in the Veda as a deity who 
knows and reveals the secrets of heaven, and divine truths in general ; 
in proof of which he quotes the following texts : 

R.V. x. 139, 5. Viscnvasur abhi tad no griniltn dhyo Gandharro 
rnjaso vimCinah \ Yad vu ghu satgam ata yad mi >idma dltiyo hinvdno 
dhiyah id nah arydh 

“ May the celestial Gandharva Visvavasu, who is the measurer of 
the atmosphere, declare to us that which is true, or which we know 
not. May he stimulate our hymns, and may he prosper our hymns. 

A.V. ii. 1, 2. Pra tad voched amritasya vidiun Gandharvo dhunta para- 
mam guha yat | “ 
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“May the Gandharva, -who knows the (secret of) immortality, de- 
clare to us that supreme and mysterious abode.” 

Indra. — E.Y. iii. 54, 17. Mahat tad vah kavayas chant, ndma yad ha 
devah lhavatha visre Indre \ sakha Ribhuhhih puruhuta priyebhir imam 
dhiyam sdtaye takshata nah \ 

“ Great, o sage deities, is that cherished distinction of yours, that • 

ye are all associated with Indra. Do thou, much invoked (Indra), our 
friend, with the beloved Eibhus, fabricate (or dispose) this hymn for 
our welfare.’’ (This may merely mean that Indra was asked to give a 
favourable issue to the prayer of the worshipper, not to compose his 
hymn for him. See Eoth’s Lexicon, under the word taksh, 3.) 

vi. 62, 3. Team kaciiii chodayah arkas&tav ityudi | 

“ Thou (Indra) didst stimulate the poet in the composition of his 
hymns,” etc. (Sayana renders arkasCitau, “for the sake of finding 
food.”) 

vi. 18, 15. Krishva kritno akritaiii yat te asti ukthaih navlyo jana- 
ja8va yajnaih | 

“Energetic (Indra), do what thou hast never yet done; generate a 
new hymn with the sacrifices.” 

vi. 34, 1. Sam cha tee jagmur girah Indra purvir vi cha trad yanti 
vibJivo manlshdh | 

“ Many hymns are congregated in thee, o Indra, and numerous pro- 
ducts of the mind issue from thee.” (This lialf-verse has been already 
quoted in p. 227.) 

vi. 47, 10. Indra mrila mahyam jirutum ichcha elioduya dhiyam ayaso 
na dhurum \ Yat kincha ahaiii tvdyur idafn vaddmi taj jushasva kridhi mu 
deravantam | 

“ 0 Indra, gladden me, decree life for me, sharpen my intellect like 
the edge of an iron instrument. Whatever I, longing for thee, now 
utter, do thou accept ; give me divine protection.” (Compare with the 
word elwdaya the use of the word prachodaydt in the Gayatrl, E.Y. iii. 

62, 10, which will be given below.) 

vii. 97, 3. Tam u namasd han'rbhih susevam Brahmanaspatiiii grinishe ) 

Indram sloko mahi daivyah sishaktu yo brahnano devakritasya rdju \ 5. 

Tam a no arkam amritdya juslitam ime dliasur amritdsah purujuh ityadi | 

“ 3. I invoke with reverence and with offerings the beneficent Brah- 
manaspati. Let a great and die hi e soDg celebrate Indra, who is king 
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of the prayer made by the gods. 5. May these ancient immortals make 
this our hymn acceptable to the immortal,” etc. 

via. 13, 7. Pratna-vaj janaya girah srimidhi jaritur havam | 

“ As of old, generate hymns ; hear the invocation of thy worshipper.” 
viii. 52, 4. Sa pratnathd kavi-rridhah Indro vdkasya vakshanih \ 

“ Indra was of old the promoter of the poet, and the augmenter of 
the song.” 

viii. 78, 6. Yaj jdyathd apurvya Maghavan Vrittra-hatydya \ tat pri- 
thivim aprathayas tad astabhndh uta dyam | 7. Tat te yajno ajdyata tad 
arkah uta haskritih | tad visvam abhibhur asi yaj jdtaih yach cha jantvam \ 
“When, o unparalleled Maghavan, thou wast bom to slay Yrittra, 
thou didst then spread out the earth (the broad one) and sustain the 
sky : then thy sacrifice was produced, then the hymn, and the haskriti : 
(since) then thou surpassest everything that has been, or shall be, born.” 

Here therefore the hymn is asserted to be as old as Indra ; though 
nothing more need be meant than that hymns then began to be pro- 
duced. The hymn in which this verse occurs is not necessarily meant. 

x. 112, 9. Ni shu stda ganapate ganeshu team uhur vipratamam kavl- 
ndm | na rite tvat kriyate kinchana are niahum arkam Maghavan chitram 
archa \ 

“ Lord of assemblies, sit amid our multitudes ; they call thee the 
wisest of poets. Nothing is done without, or apart from thee ; sing, o 
Maghavan, a great and beautiful hymn.” (Already quoted in p. 252.) 

Indra and Vishnu. — E.Y. vi. 69, 2. Yd visvdsdm janitdrd matindm 
Indra- Vishnu kalasd soma-dhdnd \ Pra vdiii girah sasyamunuh avantu 
pro stomdso giyamundsah arkaih \ 

“Indra and Yishnu, ye who are the generators of all hymns, who 
are the vessels into which soma is poured, may the praises which are 
now recited gratify you, and the songs which are chaunted with en- 
comiums.” * r 

Indra and Vanina. — The following passage is not, properly speaking, 
a portion of the Itig-veda, as it is part of one of the Yalakhilyas or apo- 
cryphal additions (described in Yol. II. p. 210), which arc found in- 
serted between the 48th and 49th hymns of the 8th Mandala. From its 
style, however, it appears to be nearly as old as some parts of the II. V. 

xi. 6. Indruvarund yad rishibhyo man/shiim rucho matim srutam 
adnttam agre \ ydni sthdndny asrijanttt dhlruh yajnam tanvunds tapasd 
’bhyapasyam \ 
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“ Indra and Vanma, I have seen through austere-fervour that which 
ye formerly gave to the rishis, wisdom, understanding of speech, sacred 
lore, and all the places which the sages created, when performing sacri- 
fice.” (See Vol. II. p. 220.) ' 

The Maruts. — R.V. viii. 78, 3. Pra vah Indrdya brihate Maruto brah- 
ma archata [ 

“ Sing, Maruts, your hymn to the great Indra.” (Compare verse 1, 
of the same hymn, and the words Irahmalcrita Marutena ganena in 
iii. 32, 2.) 

Pushan. — R.V. x. 26, 4. Maihsimahi tvd ray am asmakarh deva Pushan 
matindih cha sodhanam viprdndih cha adhavam \ 

“We have called thee to mind, divine Pushan, the accomplisher of 
our hymns, and the stimulator of sages.” (The first clause of this, how- 
ever, may merely mean that the god gives effect to the wishes expressed 
in the hymns. Compare vi. 56, 4: Yad adya tvd purushtuta bravdma 
dasra mantumah | tat su no manma sadhaya | “ Accomplish for us the 
(objects of the) hymn, which we utter to thee to-day, o powerful and 
wise god.” 

Savitri. — R.V. iii. 62 (= S.V. ii. 812, and Vaj. S. iii. 35). Tat Sa- 
vitur varenyam lhargo devasya dhlmahi | dhiyo yo nah prachodaydt | 

“We have received that excellent glory of the divine Savitri ; may 
he stimulate our understandings [or hymns, or rites].” 

(This is the celebrated Gayatri, the most sacred of all the texts in 
the Veda. See Colebrooke’s Misc. Ess. i. pp. 29, 30, 127, and 175; or 
pp. 14, 15, 78, and 109 of Williams and Nor gate’s ed. Benfey (S.V. 
p. 277) translates the Gayatri thus: “May we receive the glorious 
brightness of this, the generator, of the god who shall prosper our 
works.” On the root from which the word dhlmahi is derived, and its 
sense, see also Bdhtlingk and Roth’s Lexicon, s.vv. dim and dhl ; and 
compare my article “ On the Interpretation of the Veda,” Journ. Roy. 
As. Soc. p. 372. 

The Linga Puriina (Part II. sec. 48, 5ff., Bombay lithographed ed.) 
gives the following “ varieties ” of the Gayatri, adapted to modern 
S'aiva worship : 

Gayatri-bheddh | Tatpurushdya v id malic rdg-risuddhuya dhlmahi | 
Tan nah S’ivah prachodayut | GanumbikOyai vidmahe karma-siddhyai 
cha dhlmahi | Tan no Gaurl prachidayat \ Tatpurushdya vidmahe 2Lihd- 
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detCnja dhimahi | Tan no Rudrah prachodayat | Tatpurushdya, vidmahe 
Vaktratnnduya dhimahi \ Tan no Dantih prachodayat \ Mahasenaya vid- 
mahe vug-visuddhaya dhimahi | Tan nah Skandah prachodayat \ Tlk-shna- 
sringuya vidmahe Yedapadaya dhimahi \ Tan no Vrishah prachoiayad 
'ityudi [ 

“1. ¥e contemplate That Purusha, we meditate 28 him who is pure in 
speech; may That S'iva stimulate us. 2. "We contemplate Ganambika, 
and we meditate Karmasiddhi (the accomplishment of works) ; may 
That Gaurl stimulate us. 3. We contemplate That Purusha, and we 
meditate Mahadeva ; may that Rudra stimulate us. 4. "We contemplate 
That Purusha, and we meditate Yaktratunda (Ganesa); may That 
Danti (the elephant) stimulate us. 5. We contemplate Mahasena 
fKartikeya, and we meditate him who is pure in speech; may That 
Skanda stimulate us. 6. We contemplate Tlkshnasringa (the sharp- 
horned), and we meditate the Veda-footed; may Trisha (the bull) 
stimulate us.” 

Soma. — R.V. vi. 47, 3. Ay am me pitah udiyartti vQ chain ay am mani- 
ihdm idatim ajlgah | 

“ This [soma], when drunk, stimulates my speech [or hymn] ; this 
called forth the ardent thought.” 

It may be said that this and the other following tests relating to 
Soma, should not be quoted as proofs that any idea of divine inspiration 
was entertained by the ancient Indian hards, as they can mean nothing 
more than that the rishis were sensible of a stimulating effect on their 
thoughts and powers of expression, produced by the exhilarating 
draughts of the juice of that plant in which they indulged. But the 
rishis had come to regard Soma as a god, and apparently to he passion- 
ately devoted to his worship. See the Second Volume of this work, 
pp. 470 ff., and especially pp. 474, 475; and my account of this deity 
in the Journal of the ltoyal Asiatic Society for J865, pp. 135 ff. 

Compare what is said of the god Dionysus (or Bacchus) in the Bacchoe 
of Euripides, 294 : 

M avns 5’ <5 bal/xcov 35c t b yap fiaKxtvmpLOV 
Kai rb fiaviu >5es fj.avriKT}v iroWrjv e^et. 
f Orav yap 6 debs *€is t b ffCjpC eA0r? 7roAyy, 

Acy €t*/ rb p.e\A ov tovs /xf/xijpbTas Troiei. 

^ I retain here thi> sense of the word, which is probably the most commonly 
received. 4 
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“ And this deity is a prophet. For Bacchic excitement and raving have in them 
much prophetic power. For when this god enters in force into the body, he causes 
those who rave to foretell the future.” 

R.V. viii. 48, 3. Apdma somam amritah abhuma aganma jyotir avi- 
dama devan | kirn nunam asmdn krinavad ardtih him u dhurttir amrita 
martyasya | 

“We have drank the soma, we have become immortal, we have 
entered into light, we have known the gods ; what can an enemy now 
do to us? what can the malice of any mortal effect, o immortal god?” 23 

(This passage is quoted in the commentary of Gaudapada on the 
Sankhya Karika, verse 2, and is translated (incorrectly as regards the 
last clause), by Prof. Wilson, in p. 13 of his English version.) 

A curious parallel to this last Yedic text is to be found in the 
satirical drama of Euripides, the Cyclops, 578 ff . ; though there, of 
course, the object is merely to depict the drunken elevation of the 
monster Polyphemus : 

'O S’ 6vpav6s pot trvppefiiyfievos Sonet 
Tfj yrj tpepeadat, rov Ai6s re rhv dpovov 
Aevtrtrw TO it av re Sa.tp.6vwv a yvbv <re$as. 

“ The sky, commingled with the earth, appears 
To whirl around; I see the throne of Jo\e, 

And all the awful glory of the gods.” 

R.Y. ix. 25, 5. Arusho janayan girah Somah pavatc uyushag Indraih 
gachchan kaeikratuh | 

“ The ruddy Soma, generating hgmns, with the powers of a poet (or 
with the understanding of a sage), united with men, is purified, resort- 
ing to Indra.” 

ix. 7G, 4 Pita matlnum asamashta-kdvyah | 

“ [Soma] father of our hymns, of incomparable wisdom.” 

ix. 95, 2. Ilarili ftrijdnah pathynm ritasya iyartti vdeham aritevu 
ndvam | devo deiunuiii guhydni niUna uriskkrinoti barhishi pravdche | 

29 This text may be versified as follows : 

We’ve quaffed the soma bright, 

And are immortal grown ; 

We’ve entered into light, 

And all the gods have known. 

What foeman now can harm, 

Or mortal vex us, more ? 

Through thee, beyond alarm, 

Immortal goi, we soar. 



266 THE BISHIS, AND THEIR OPINIONS IN REGARD 


“ The golden [Soma] when poured out along the path of the cere- 
mony, sends forth his voice, as a rower propels a boat. A god, he 
reveals the mysterious natures of the gods to the bard upon the sacred 
grass.” (See E.Y. ii. 42, 1, and x. 116, 9, quoted in p. 240.) 

ix. 96, 5 (= S.Y. ii. 293-5). Somah parate janitd matinam janitd 
divo janitd prithivyuh | janitd Agner janitd suryasya janitd Indrasya 
janitd uta Vishnoh | 6. Bralimd deranum padarih havinum rishir vipranam 
rnahisho mrigdndm | syeno gridhrdndiii svadhitir vandnum Sotnah pavi- 
tram ati eti rebhan | 7. Prdrivipad vdchah urmiiii na sindhur girah 
somah pavamdno rnamshdh ityudi | 

“ Soma is purified, he who is the generator of hymns, of Dyaus, of 
PrithivI, of Agni, of Surya, of Indra, and of Yishnu. 6. Soma, who 
is a brahman-priest among the gods (or priests), 30 a leader among the 
poets, a rishi among sages, a buffalo among wild beasts, a falcon among 
vultures, an axe amid the forests, advances to the filter with a sound. 
The purified Soma, like the sea rolling its waves, has poured forth 
songs, hymns, and thoughts,” etc. (See Bcnfey’s translation of this 
passage in his Sama-veda, pp. 238 and 253; and Is’irukta-parisishta, 
ii. 12, 13.) 

Varuna. — E.Y. viii. 41, 5, 6. To dharttd bhuvanunuiii yah usrunum 
apichyd veda nfnndni gnhyd | sa kavih kdcyd puru rupam dyaur iva 
pushyati . . . . | Tasmin risiuni h'uyd chalre nubhir hi sritd ityudi | 

“He who is the upholder of the worlds (Yaruna), who knows the 
secret and mysterious natures of the cows, he, a sage [or poet], manifests 

sage [or poetical] works, as the sky does many forms In him all 

sage works abide, as the nave within a wheel,” etc. (See E.Y. vii. 
87, 4, in p. 248, and ix. 95, 2, above, in this page.) 

Varum, 2Iitra, and Aryammi. — E.Y. vii. 66, 11. Vi ye dadhuh sara- 
dam mii so m fid uhar ynjnani aktum eha ud rieluun [ anupyam Van/no 
3ditrah Ary ant a kshatratii rdjunah Chat a | 

“The kings, Yaruna, ilitra, and Aryaman, who made the autumn, 
the month, and then the day, the sacrifice, night, and then the Ilich, 
possess an unrivalled power.” 31 

80 It appears from Prof. Benfey’s note on S.Y. ii. 204 ( = R.V. iv 96, 6, quoted 
here), that the scholiast on that passage makes divdndm = ntnjiim, “priests.” 

31 As this icrse aseubes the formation of the Rich to the gods who are named in 
it, my remark, in p. 3 above, that the Puruslyi Siikta contains “ the only passage in 
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The following passage of the Rig-veda has (as we have seen above, 
p. 69, note 79, and p. 75) been quoted by Indian commentators and 
aphorists to prove the eternity of the Yeda, on its own authority : 

R-Y. viii. 64, 6. Tasmai nunam abhidyave vdchd Virupa nityayd \ 
vrishne chodasva sushtutim | 

“ Send forth praises, Yirupa, to this heaven-aspiring and prolific 
Agni, with perpetual voice.” (See i. 45, 3, etc., quoted above, p. 220.) 

There is, however, no reason whatever to suppose that the words 
nityayd vdchd mean anything more than perpetual voice. There is no 
ground for imagining that the rishi entertained any such conception as 
became current among the systematic theologians of later times, that 
his words were eternal. The word nitya is used in the same sense 
“perpetual” in R.Y. ix. 12, 7 (= S.Y. ii. 55, 2), where it is said of 
Soma: nitya-stotro vanaspatir dhiadm antar ityadi | “ The monarch of 
the woods, continually-praised , among the hymns,” etc., as well as in 
the two following texts : 

R.V. ix. 92, 3. — Somah pununah sadah eti nityam ityadi | 

“ The pure Soma comes to his perpetual abode [or to his abode con- 
tinually ], etc. 

x. 39, 14 (quoted above, p. 236). Nitydm na sunuik tanayaih da- 
dhdnah | 

“Continuing the series like an unbroken line of descendants.” 

The tenor of the numerous texts adduced in this Section seems 
clearly to establish the fact that some at least of the ancient Indian 
rishis conceived themselves to be prompted and directed, in the com- 
position of their hymns and prayers, by supernatural aid, derived from 
various deities of their pantheon. It may add force to the proof de- 
rived from these texts, and show that I am the less likely to have mis- 
understood their purport and spirit, if I adduce some evidence that a 
similar conception was not unknown in another region of the ancient 
Indo-European world, and that the expressions in which the early 
Grecian bards laid claim to an inspiration emanating from the Muses, 
or from Apollo, were not mere figures of speech, but significant, origin- 
ally, of a popular belief. Most of the following passages, from Hesiod 

the hymns of the R.V. in which the creation of the Vedas is described,” requires some 
qualification. , 



268 THE RISHIS, AND THEIR OPINIONS IN REGARD 


and Homer, in which, this idea is enunciated, are referred to in Mr. 
Grote’s History of Greece, i. 478. 

Hesiod, Theogony, 22 : 

vv t ro0* 'HcrioSov KaAijv 48i8a^av aoiSrjv 
y A.pvas iroifiaivovd ’ 'EAikwvos vtto £ad4oio. 

Tovfie 5e Trp&TKTTa 6za\ -wpbs fivOov eenrav, 

M ovarai ’ 0\v/j.irid8es , KOupai A los aiyioxoio. 

Vloifieves &ypav\oi, /ca/c’ 4k eyxea, yaartpes 6iov ; 

V I5 pL€U i^et'Sea 7roAAa ktyeiv irupoKTiv 6/xoia, 

'iSfiei/ 8\ ? vt ’ edeAwnev, aAr)94a pivdYivaadai. 

A &$ 4(pa(rcu/ Kovpai /j.tya\ov Alos apTt€7T€iai‘ 

Kai pLOl (TKTjlTT pOV tdoV, Sd<pVT]S 4pt6r]\4oS o£oVj 
Aptyairai 07 ]T}t6v‘ ivenvtvaav 5e p .01 au5 r)V 
<d€i7)v, u>s tcAelotjUi ra r* icro’Jfiei'a, tt p6 t livra, 

K at p.€ /ceA ovff vpive'iv j ucucapw y 4vos aiev 4ovro)V^ 
t* auras TTpcarbu re /cal v&Tepov a ikv aeiSeiv. 

“ The Muses once conferred the dower 
On Hesiod of poetic power, 

As underneath the sacred steep 
Of Helicon he fed his sheep. 

And thus they spake, ‘Inglorious race 
Of rustic shepherds, gluttons base} 

Full many fictions we can weave 
"Which by their truthlihe air deceive ; 

But, know, we also have the skill 
True tales to tell, whuie’er we "w ill.* 

They «pakc, and gave into my hand 
A fair luxuriant laurel wand ; 

And breathed into me speech divine, 

That two-fold science might be mine. 

That future scenes I might unveil, 

And of the pa-t unfold the tale. 

They bade me hymn the raee on high 
Of blessed gods who never die ; 

And evermore begin my la\«?, 

And end them, with the Muses’ praise.’' 

Hesiod, Theogony, 94 : 

’£ k yap Wiovcrawv Kal 4 k7}^6\ov cwos 

v Ay5pes aoiSol taenv iirl x0ova /cal KiOapurrct'i, 

’£ k 84 Aibs fUcMriArjcs. 

44 The bards who strike the lyre and sing, 

From riicebus and the Mum* 3 spring: 

From Jo\e's high race descends the king.” 

The following arc the words in which the author of the Iliad invokes 
the aid of the Muses, to qualify him for enumerating the generals of 
the Grecian host ( Iliad, ii. 484) : , 
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■Etrirtre vvv jaoi MoGirai OAojUirta Sa/icrr* exovtrcu, 
'TjUets yap deal ecrre irapetrre re X<rre re vavra , 
s 5e fcAeos <hov dteovofxev dv$e n Xdfiev. 


“ Tell me the truth, ye Muses, tell, 

Ye who on high Olympus dwell ; 

For, omnipresent, ye cun scan 
Whate’ever on earth is done by man, 

"Whilst we vague rumours only learn 
And nothing certain can discern.” 

But the Muses could also take away, as well as impart, the gift of 
song, as appears from Iliad, ii. 594 ff. : 

v Ei'0a re Movtrat 

'Ayrpueyai 0duvpty rbv 0pr)'ina iravtrav aoiS^s* 

2t€uto yap euxopevos vucpoepLey, eitrep hy aural 
Movtrat delSoiev, KOvpai Aib s dryiixato. 

'A t 5e xabcutrautvat trophy Betray, avrap denary 
Setrnetrlpy atpekovro, Kal eKktXuOoy Ktdapitrrvv- 


“ ’Twas there the Muses, we are told. 
Encountered Thamyiis of old. 

He boasted that the minstrel throng 
To him must yield the prize of song ; 
Yes, even although, among the rest, 
The Muses should the palm contest. 
Aware of his presumption, they 
Both took his skill in song away, 

And power to wake the tuneful lyre ; — 
And struck him blind, in vengeful ire." 


The following passages from the Odyssey refer to Demodocus, the 
bard who sang at the court of Alcinoits, King of the Phteacians (Odys- 
sey, Tiii. 43 ff . ) : , 

v KaA.ccra<70€ 5e veiov aoiodv. 


ArjfxddoKOv’ T(p yap pa debt vepi bcbnev aoibr) v t 
T epireiVf otttttj dv/xbs iirorpvvTifriv aeldeiy. 


“ And go, the bard divine invite • — 

The god hath given him skill 
By song all others to delight, 

Whenever he may will. 

Odyssey, viii. 62 ff. : 

K7)pu| 5’ eyyvOev ^\6ev tfiywv epirjpov dotftbv' 

T bv irepi MoDrr' e<pi\r)<re 5i5ou 6 cryaOop re Kafcbv re y 
’O (p9a\p.un > pev d/atpae 5i8oe 5’ IjSeiai/ do'i$T]v. 


“The herald came, and within him brought 
The bard whom all with longing nought. 
The Miw’s datiimr, he had good 
As well as ill tiom her received; 

With power of duleet song endued, 

But of his eyesight J oo bereaved.” 
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Here the Muse is described as the arhitress of the hard’s destiny in 
other points besides the gift and withdrawal of song. 

Odyssey, viii. 7 3 : 

Mover 1 &p* aoiShv avfjK€V detSefieyai K\ea dvSpwv k.t.A 

“ Stirr’d by the Mase the bard extoll’d 
In song the deeds of warriors bold.” 

A little further on, Ulysses says of Demodocus (Odyssey, viii. 4 7 9 flf . ) : 

Xlacrt yap avQp dnro iff iv 2irtx0ojttoi<riv doiSoi 
T tpLrjs %/j.piopol €t(n /cal a&ovs, cWe/c 1 &pa cri^eay 
y O ip.as Mover ’ e5t5a£e, (plArjere 5e <pvAoi > aoLhwv. 

u All mortal men with awe regard, 

And honourably treat, the bard ; 

Because the Muse has taught him lays, 

And dearly loves his tuneful race.” 

And again he addresses him thus (Odyssey, viii. 487) : 

A t)(a6$ok\ H°X a <re $poTa>v aivl^Ofx airavTuv. 

’H ne ye Mover’ e’Si'Sa^e A ibs n ais. T] ere y' AiriAAoiv. 

Air/v yap Kara Ki&fiov ’ Axaiuv Zitov deiSeir, K.t.A. 

“ Demodocus, beyond the rest * 

Of mortals I esteem thee blest. 

For thee, the Muse, Jove’s child, has taught, 

Or I’lnnbus in thee skill has wrought; 

So perfectly thou dost relate 
Tile story of the Argives’ fate.” 32 

Phemius, the Ithacan minstrel, thus supplicates Ulysses to spare his 
life (Odyssey, xxii. 3-15 ff.): 

’Avrep roi fx*T6irur$' &xos fWeTai, iiKtv aotdSv 
Ilei pvi)s. Of T€ Qsoiat /cal avOpuTroienv aetSoj. 

’AvToSidaKTos 5’ iip. i, dtbs 5e fxoi eV <ppta\v oifias 
Tlayrotas iv€(f>uo'€i'. 

tl Thou soon wilt grieve, if thou the bard shouldst slay, 

To god^ as well as men who pours his lay. 

Self-taught I am, and jet within my mind 
A god hath gendered strains of ever^ kind.” 

32 “ Tlmt is,” says Mr. Grote, “ Demodocus has either been inspired as a poet h\ 
the muse, or as a prophet by Apollo, for the Homeric Apollo is not the god of song. 
Kaledins. the prophet, receives his inspiration from Apollo, who confers upon him the 
same knowledge, both of past and future, as the Muses gi\e to Hesiod.” But does 
not this pa-stge (Od\sM*v \ iii. 488) rather show that the Homeric Apollo was the god 
of song, as well as the bestower of prophetic intuition; and do we not learn the same 
from Iliad, i. 003 : In any ease, it is quite clear from Theug. 94, quoted above, that 
Hesiod regarded Apollo m this character. # 
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The early Greeks believed that the gift of prophecy also, as well as 
that of song, was imparted by the gods to mortals. This appears both 
from Hesiod, as already quoted, and from the following passage of Homer 
(Iliad, i. 69) : 

Ka\\as ©€tTTOptST]S, buovoirdXwv t>x' dpHTTOS, 

*0 s tffir] ra t Hvto. rd t eff(r6 l ueva, tv p6 t* edvra, 

Kal vd]eaa ? vyrtaar' 3 Axeuebv "IXiov e iitu.', 

*Hv Std /xavToavypv, ttjv oi Trope ’AwdAAajv. 

“ Of augurs -wisest, Calehas knew 
Things present, past, and future too. 

By force of that divining skill, 

Vouchsafed to him by Phoebus’ will, 

The Grecian fleet he safely bore 
From Aulis’ bay to Ilion’s shore,” 

It is thus argued by Hr. Grote that the early Greeks really believed 
in the inspiration of their bards by the Muses (History of Greece, 
i. 477 ff.) : 

“ His [the early Greek’s] faith is ready, literal and uninquiring, 
apart from all thought of discriminating fact from fiction, or of detect- 
ing hidden and symbolized meaning : it is enough that what he hears 
be intrinsically plausible and seductive, and that there be no special 
cause to provoke doubt. And if indeed there were, the poet overrules 
such doubts by the holy and all-sufficient authority of the Muse, whose 
omniscience is the warrant for his recital, as her inspiration is the cause 
of his success. The state of mind, and the relation of speaker to hearers, 
thus depicted, stand clearly marked in the terms and tenor of the an- 
cient epic, if we only put a plain meaning upon what we read. The 
poet — like the prophet, whom he so much resembles — sings under 
heavenly guidance, inspired by the goddess to whom he has prayed for 
her assisting impulse. She puts the words into his mouth and the in- 
cidents into his mind ; he is a privileged man, chosen as her organ, and 
speaking from her revelations. As the Muse grants the gift of song to 
whom she will, so she Sometimes in her anger snatches it away, and 
the most consummate human genius is then left silent and helpless. It 
is true that these expressions, of the Muse inspiring and the poet sing- 
ing a tale of past times, have passed from the ancient epic to compo- 
sitions produced under very different circumstances, and have now de- 
generated into unmeaning forms of speech ; but they gained currency 
originally in their genuine and literal acceptation. If poets had from 
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the beginning written or recited, the predicate of singing would never 
have been ascribed to them ; nor would it ever have become customary 
to employ the name of the Muse as a die to be stamped on licensed 
fiction, unless the practice had begun when her agency was invoked 
and hailed in perfect good faith. Belief, the fruit of deliberate inquiry, 
and a rational scrutiny of evidence, is in such an age unknown ; the 
simple faith of the time slides in unconsciously, when the imagination 
and feeling are exalted ; and inspired authority is at once understood, 
easily admitted, and implicitly confided in.” 

If we extend our researches over the pages of Homer, we shall 
speedily discover numerous other instances of a belief in divine inter- 
ference in human affairs, not merely (1) in the general government of 
the world, in the distribution of good and evil, and the allotment of the 
diversified gifts, intellectual, moral, and physical, which constitute the 
innumerable varieties of human condition, but also (2) in the way of 
special suggestion, guidance, encouragement, and protection, afforded to 
individuals. 

Illustrations of the general control exercised by the gods over the 
fortunes of mankind may be found in the following passages of the 
Iliad, — xiii. 730 ff., and of the Odyssey, — i. 347 f. ; iv. 236 f. ; vi. 
188 f. ; viii. 167-175; xvii. 218, 485 ff. 

The following are illustrations of the special interference of the gods 
on behalf of their favourites: Iliad, i. 194 ff., 218; iii. 380 ff.; v. 1 ff.; 
vii. 272; xiii. 60 f., 435; xvi. 788 ff.: — Odyssey, i. 319 ff.; iii. 26 ff.; 
xiv. 216 f., 227 ; xvi. 159 ff . 33 Of the latter class of passages, I quote 
two specimens. 

Odyssey, i. 319 ff : 

'H juey lip &s fiTrovv’ axf&T] y\avKuiris ’AOtivt], 

*0 pvis 5’ &s avoTruta Sitjrraro' rep 5’ eVi 6vpw 
QriKt utvos Ka\ Odpiros, vncppTiaev t€ e narpos 
MdAAoy er t) r b irdpoiOey b 5e <ppe<r\v fiat yo^aas 
Qdp.flrpTti' Kara dv/j.6y, oiaaro yap 6tbv eiyai. 

“As thus she spake, Athene flew 
Aloft, and soared beyond his view. 

His soul she filled with force and fire, 

And stronger memory of his sire. 

Amazed, he felt the inward force, 

And deemed a god must be its source.” 

33 Compare Prof, lllaekie's dissertation on the theology of Homer in the “Classical 
Museum,” vol. vii. pp. 414 ff. ' 
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When Telemachus urges his youth and inexperience as a reason for 
diffidence in approaching Nestor, Minerva says to him (Odyssey, iii. 26) : 

&K\a pcy auris e*d (ppctrl (rfjai vo-fjireis, 
v AAAa 5c teal Sa'ifiuv {nroO'qacTaC ov yap oiu 
"Ou at 0euy aeiajTt ytvcaOat re t patptptv re. 

“ Some tilings thy mind itself shall reach. 

And other things a god shall teach ; 

For born and bred thou ne’er hadst been 
Unless they gods had will’d, I ween. 

These passages, however, afford only one exemplification of the idea 
which runs through, and in fact created, the entire mythology of the 
Greeks, viz. that all the departments of life and of nature were ani- 
mated, controlled, and governed by particular deities, by whom they 
were represented, and in whom they were personified. 

The Indian mythology, — as is evident to every reader of the Vedas, 
as well as (to some extent) to the student of the Puranas, — is distin- 
guished by the same tendency as the Grecian. Indra, Agni, Vayu, 
Savitri, Surya, and many other gods are nothing else than personifica- 
tions of the elements, while Yach or Sarasvatl and some other deities, 
represent either the divine reason by which the more gifted men were 
supposed to be inspired, or some mental function, or ceremonial ab- 
straction. 

In the later religious history, however, of the two races, the Hellenic 
and the Indian, there is in one respect a remarkable divergence. 
Though the priestesses of the different oracles, and perhaps some other 
pretenders to prophetical intuition, were popularly regarded as speak- 
ing under a divine impulse, 34 the idea of inspiration as attaching to 
poems or other compositions of a religious, didactic, or philosophical 
character, very soon became extinct. The Greeks had no sacred Scrip- 
tures. Although a supernatural character was popularly ascribed to 
Pythagoras, Epimenides^ and Empedocles, the Hellenic philosophers in 
general spoke and wrote in dependance on their own reason alone. 
They rarely professed to be guided by any supernatural assistance, or 
claimed any divine authority for their dogmas. 33 Nor (unless such 

34 See Nagelsbach’s Naehhomerische Theologie, pp. 173 ff., and Dr. Karl Kohler's 
Prophetismus der Hobraer und die Mantik der Griechen in ihrem gegenseitigen V er- 
haltniss, (Darmstadt, 1860), pp. 39 ff. 

33 I express myself cautiously here, as a learned friend profoundly versed in the 
study of Plato is of opinion that there afe traces in the writings of that author of a 

18 
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may have been the case at a very late period) was any infallibility 
claimed for any of them by their successors. 

In India, on the other hand, the indistinct, and perhaps hesitating, 
belief which some of the ancient rishis seem to have entertained in 
their own inspiration was not suffered to die out in the minds of later 
generations. On the contrary this belief grew up (as we have seen above, 
pp. 57-138, and 207 ff.) by degrees into a fixed persuasion that all the 
literary productions of those early sages had not only resulted from a 
supernatural impulse, but were infallible, divine, and even eternal. 
These works have become the sacred Scriptures of India. And in the 
popular opinion, if not in the estimation of the learned, most Indian 
works of any importance, of a religious, scientific, or philosophical 
kind, which were produced at a later period, have come to be regarded 
as inspired, as soon as the lapse of ages had removed the writers beyond 
familiar or traditional knowledge, and invested their names with a halo 
of reverence. 

To return from this digression to the inquiry which was being pur- 
sued regarding the opinions of the ancient Yedic rishis on the subject 
of their own inspiration : 

How, it will be asked, are we to reconcile this impression which 
the rishis manifest of being prompted by supernatural aid, with the 
circumstance, which seems to be no less distinctly proved by the cita- 
tions made in the preceding section (pp. 232 ff.), that they frequently 
speak of themselves as having made, fabricated, or generated the hymns, 
without apparently betraying any consciousness that in this process 
they were inspired or guided by any extraneous assistance ? 

In reply to this I will only suggest (1) that possibly the idea of in- 
spiration may not have been held by the earliest rishis, but may have 
grown up among their successors; or (2) that jt may have been enter- 
tained by some rishis, and not by others ; or again (3), if both ideas 

claim to supernatural guidance, though by no means to infallibility. See also the 
mention made of the inspiration ascribed to Pythagoras, in Mr. Grote’s Greece, iv. 
528, 530 ; and the notices of Epimenides and Empedocles given by the same author, 
vol. iii. 112 ff., vol. vii. p. 174, and vol. viii. 465 f. ; and compare on the same sub- 
jects Bp. ThirlwaU's Hist, of Greece, ii. 32ff., and 155 ff. ; and Plato, Legg. i. p. 642. 
See also Prof. Geddes’s Phaedo, note P, p. 251, and the passages there referred to; 
and the Tract of Dr. Kohler, above cited, pp 60 and 64. 
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can be traced to the same author, we may suppose that the one notion 
was uppermost in his mind at one moment, and the other at another ; 
or (4) that he had no very clearly defined ideas of inspiration, and 
might conceive that the divine assistance of which he was conscious, or 
which at least he implored, did not render his hymn the less truly the 
production of his own mind ; that, in short, the existence of a human, 
was not incompatible with that of a superhuman, element in its com- 
position. 

The first of these suppositions is, however, attended with this' diffi- 
culty, that both conceptions, viz., that of independent unassisted com- 
position, and that of inspiration, appear to be discoverable in all parts 
of the Rig-veda. As regards the second supposition, it might not be 
easy (in the uncertainty attaching to the Vedic tradition contained in 
the Anukramant or Vedic index) to show that such and such hymns 
were written by such and such rishis, rather than by any others. It 
may, however, become possible by continued and careful comparison of 
the Vedic hymns, to arrive at some probable conclusions in regard to 
their authorship, so far at least as to determine that particular hymns 
should probably be assigned to particular eras, or families, rather than 
to others. I must, however, leave such investigations to be worked 
out, and the results applied to the present subject, by more competent 
scholars than myself. 

III. While in many passages of the Veda, an efficacy is ascribed to 
the hymns, which is perhaps nothing greater than natural religion 
teaches all men to attribute to their devotions, in other texts a mys- 
tical, magical, or supernatural power is represented as residing in the 
prayers and metres. (See Weber’s Vajasaneyi-Sanhitse specimen, p. 61 ; 
and Vol. I. of this work, p. 242.) Some of the following texts are of 
the latter kind. 

Thus in R.V. i. 67, ^5, it is said : 

Ajo na ksham dadhura prithivlm tastambha dyum mantrebhih satyaih | 

“ (Agni) who like the unborn, supported the broad earth, and up- 
held the sky by true prayers.” 

The following is part of Sayana’s annotation on this verse : 

Mantrair divo dharanam Taittiriye samumnatam | “ devuh vai adit- 
yasya avarya-lokasya pardcho ’tiputud abibhayuh \ tarn chhandobhir adri - 
han dhrityu ” iti \ yadva satyaiP mantraih stiiyamdno ’ gnir dyum tas- 
tambha iti | 
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“The supporting of the sky by mantras is thus recorded in the 
Taittirlya : ‘ The gods feared lest the sun should fall down from the 
heaven ; they propped it up by metres.’ Or the verse may mean that 
Agni, being lauded by true mantras, upheld the sky.” 

See also E.V. i. 96, 2, quoted above, in p. 225, and Ait. Br. ii. 33, 
cited in the First Volume of this work, p. 180. 

i. 164, 25. Jagatd sindhiim divi astabhdyad rathantare suryam pari 
apasyat \ gdyatrasya samidhas tisrah dhus tato mahnd pra ririche ma- 
ll it vd | 

“ By the Jagatl metre he fixed the waters in the sky ; he beheld the 
sun in the Rathantara (a portion of the Sama-veda) : there are said to 
be three divisions of the Gayatra ; hence it surpasses [all others] in 
power and grandeur.’’ 

iii. 53, 12. Viscumitrasya rakshati brahma idam Bhdratam janarn \ 

“The prayer of Visvamitra protects this tribe of the Bharatas.” 
(See Vol. I. pp. 242 and 342.) 

v. 31, 4. Brahndnah Lidram mahayanto arkair avardhayan Ahaye 
hantavai it | 

“ The priests magnifying Indra by their praises, have fortified him 
for slaying Agni.” 

Compare the following texts already quoted, iii. 32, 13, p. 226; vi. 
44, 13, p. 227 ; viii. 6, 11, p. 228; viii. 8, 8, p. 243; viii. 44, 12, 
p. 230; viii. 63, 8, p. 230; x. 67, 13, p. 244; and also i. 10, 5; ii. 
11, 2; ii. 12, 14; iii. 34, 1, 2 ; v. 31, 10; viii. 6, 1, 21, 31, 35; viii. 
13, 16; viii. 14, 5, 11 ; viii. 82, 27; and viii. 87, 8, where a similar 
power of augmenting, or strengthening, the gods is attributed to the 
hymns. 

v. 40, 6 Gulham suryam tamasd apavratena tunyena brahmand 

avindad Atrih | 8 Atrih suryasya divi chakshtr ddhdt svarbhdnor 

apa mdydh aghuksbat | 9. Yam vai suryaih svarfrhdnus tamasd avidhyad 
da >t rah \ Atrayas turn anvavindan na hi anye asaknuvan \ 

“ Atri, by his fourth prayer, discovered the sun which had been con- 
cealed by the hostile darkness. 8 Atri placed the eye of the sun 

in the sky, and dispelled the illusions of Svarbhanu. 9. The Atris 
discovered the sun, which Svarbhanu, of the Asura race, had pierced 
with darkness; no other could [effect this].” (See Vol. I. of this work, 
pp. 242 and 469.) ‘ 
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vi. 75, 19 Pends tarn sarve dhurrantu brahma varma rnaman- 

taram \ 

“ May all the gods destroy him ; the prayer is my protecting armour.” 

vii. 19, 11. JVu Indra sura stavamdnah uti brahma-jutas tanvd vavri- 
dhasva ityadi | 

“ Heroic Indra, lauded, and impelled by our prayers, grow in body 
through (our) aid [or longing],” etc. (Compare viii. 13, 17, 25.) 

vii, 33, 3 Even nu ham dasardjne Suddsam pravad Indro brah- 

mand to Yasishthdh | 5 Vasishtliasya stuvatah Indrah asrod uruni 

Tritsubhyah akrinod u lolam [ 

“ Indra has delivered Sudas in the combat of the ten kings through 
your prayer, o Vasishthas. 5. Indra heard Vasishtha when he praised, 
and opened a wide place for the Tritsus.” (See Yol. I. pp. 242 and319.) 

viii. 49,9. PahinahAgne ekayd pahi uta dvitlyaya \ piiki girlhis tis- 
rilhir urjampate pdhi chatasribhir vaso \ 

“ Protect us, Agni, through the first, protect us through the second, 
protect us, lord of power, through three hymns, protect us through 
four, thou bright god.” 

The following passage celebrates the numbers of the metres : 

x. 114, 8, 9. Sahasradha panchadasuni ulethd yavad dyuvu-prithivl 
tavad it tat \ Sahasradha mahimdnah sahasraiii yavad brahma vMphitem 
tdvati rule | 9. Kas chhandasuiii yogam dveda dhirah bo dhishnyum prati 
vucham papdda \ bam ritvijum ashtamam suram dhur hari Indrasya ni 
chikdya kah svit \ 

8. “There are a thousand times fifteen ukthas ; that extends as far 
as heaven and earth. A thousand times a thousand are their glorious 
manifestations; speech is commensurate with devotion. 9. What sage 
knows the [whole] series [or application] of the metres ? Who has 
attained devotional speech ? Whom do they call the eighth hero among 
priests ? Who has pejeeived the two steeds of Indra ? ” 

(The word dhishnya is said by Yaska, Nirukta, viii. 3, to be = to 
dhishanya, and that again to be = to dhishanu-bhava, “springing” from 
dhishanti, “speech,” or “sacred speech.” 

I conclude the series of texts relating to the power of the mantras 
by quoting the whole of the 130th hymn of the 10th Handala of the 
Eig-veda : 

1. Yo yagno visvatas tantubhis iatah eka&atam deva-karmebhir ay at ah | 
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ime vayanti pitaro ye dyayuh pra vaya apa vaya asate tate | 2. Pieman 
enam tanute uthrinatti pumdn vi tatne adhi nalce asmin | ime mayukhah 
upa shedur u sadah sdmani chahrus tasaruni otave j 3. Kd ant pramd 
pratimd him niduuam djyam kirn dslt paridhih hah dsit \ chhandah him 
dsit prdugafa him uhtham yad devah devam ayajanta visve | 4. Agner 
gdyatrl abhavat sayugvd ushnihaya Savitd sambabhuva | anashtubhd 
Someth ukthair mahasvan Brihaspater brihati vucham dvat \ 5. Yirdn 
Jfitravarunayor abhisrir Indrasya trishtub ilia bhdgah ahnah | Visvdn 
devdn jagati dvivesa tena chdhlripre rishayo manushydh \ 6. Chuklripre 
tena rishayo manushydh yajne jdte pitarah nah purdne \ pakyan mange 
manasd chahshasd tan ye imam, yajrtam ayajanta purve \ 7. Saha-stomdh 
saha-c-hhandasah dvritahsaha-pramdhrishayah sapta dairy dh \ purveshdm 
panthdm anudrisya dhlruh anvdlebhire rathyo na rasmin | 

“1. The [web of] sacrifice which is stretched on every side with 
threads, 36 which is extended with one hundred [threads], the work of 
the gods, — these fathers who have arrived weave it ; they sit where it 
is extended, [saying] ‘ weave forwards, weave backwards.’ 2. The 
Ifan stretches it out and spins it, the Man has extended it over this 
sky. These rays approached the place of sacrifice; they made the 
Kama verses the shuttles for the woof. 3. What was the measure [of 
the ceremonial], what the form, what the type, what the oblation, 
what the enclosing fuel, what the metre, what the prduga, and what 
the uktha, when all the gods sacrificed to the god ? 4. The gayatrl 

was associated with Agni; Savitri was conjoined with the ushniha; 
and Soma, gladdening (us) through hymns (ukthas), with the anush- 
tubh ; the brihatl attached itself to the speech of Erihaspati. 5. The 
viraj adhered to Mitra and Yaruna ; the trishtubh, a portion of the 
day(?), [accompanied] Indra. The jagati entered into the Yisvedevas. 
By this means human rishis were successful. 6. By this means our 
human fathers the rishis were successful, whep. this ancient sacrifice 

36 In R.V. x. 57, 2, we find the same word tantu occurring : To yajnasua prasd- 
dhanas tantur deveshu atatas tam a/iutam nailmahi | “ May we obtain him [Agni] 
who is offered, who is the fulfiller of sacrifice, who is the thread stretched to the 
gods." (Comp, the versions given by Prof. Muller in the Journ. R. A. S. for 1866, pp. 
449, and 457.) Prof. Roth quotes under the word tantu the following text from the 
Taittiriya Brahmana, ii. 4, 2, 6 : A tantum Agnir divgam tatuna \ tmm nas tantur 
Ut a setur Agne team panthdh bhavasi deva-ynnah | “Agni has stretched the divine 
thread. Thou, Agni, art our thread and bridge ; thou art the path leading to the 
gods." ‘ 
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was celebrated. I believe that I behold with my mind, [as] with an 
eye, those ancients who performed this sacrifice. 7. The seven wise 
and divine rishis, with hymns, with metres, [with] ritual forms, and 
according to the prescribed measures, contemplating the path of the 
ancients, have followed it, like charioteers seizing the reins.” 

I shall not attempt to explain the meaning and purport of this ob- 
scure and mystical hymn, which has been translated by Mr. Colebrooke 
(Essays, i. 34, 35, or p. 18 of Williams and Norgate’s ed.). My object 
in quoting the verses is to show how the various metres are associated 
with the different deities, in this primeval and mysterious rite, and how 
a certain sanctity is thus imparted to them. In verse 7, it will be 
observed, the rishis are spoken of as seven in number, and as divine. 
The Atharva-veda (x. 7, 43, 44) gives the second verse somewhat dif- 
ferently from the Big-veda, as follows : Puman enad vayati adgrinatti 
pitman enad vi jabhdra adhi ndke | ime mayukh.dk upa tastabhur divaiii 
samdni chakrus tasardni vdtave | “ The Man weaves and spins this : 
the Man has spread this over the sky. These rays have propped up 
the sky ; they have made the Sama- verses shuttles for the woof.” 

IV. But whatever may have been the nature or the source of the 
supernal illumination to which the rishis laid claim, it is quite clear 
that some among them at least made no pretensions to anything like a 
perfect knowledge of all subjects, human and divine, as they occasion- 
ally confess their ignorance of matters in which they felt a deep interest 
and curiosity. This is shown in the following texts : 

E.V. i. 164, 5. Pdkah prichchhdmi manasd avijdnan devanam end 
nihitd paddni | vatse bashkaye adhi sapta tantun vi tatnire kavayah 
otavai u | 6. Achikitodn chikitasas chid atra kavln prichchhumi : id mane 
na vidvan \ vi yas tastambha shot imd rajdihsi ajasya rupe kim aj)i svid 
ekam | 37. Na vi jdnami yad iva idam asmi ninyah, sannaddho manasd 
chardmi \ yadd ma dgay prathamajdh ritasya dd id vdchah asnuve bhu- 
gam as yah | 

“ 5. Ignorant, not knowing in my mind, I enquire after these 
hidden abodes of the gods ; the sages have stretched out seven threads 
for a woof over the yearling calf [or over the sun, the abode of all 
things]. 6. Hot comprehending, I ask those sages who comprehend 
this matter ; unknowing, [I ask] that I may know ; what is the one 
thing, in the form of the uncreated one, who has upheld these six 
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worlds ? 37. I do not recognize if I am like this ; I go on perplexed 

and bound in mind. When the first-horn sons of sacrifice [or truth] 
come to me, then I enjoy a share of that word.” 

I do not attempt to explain the proper sense of these dark and 
mystical verses. It is sufficient for my purpose that they clearly ex- 
press ignorance on the part of the speaker. Prof. Wilson’s translation 
of the passages may be compared. Prof. Muller, Anc. Ind. Lit. p. 567, 
renders verse 37 as follows : “ I know not what this is that I am like ; 
turned inward I walk, chained in my mind. When the first-born of 
time comes near me, then I obtain the portion of this speech.” 

x. 31, 7. Kim svid vanaiii kah u sa vrikshah as a yato dyava-prithui 
nishtatakshuh | santa-sthdne ajare itauti ahdni purvir ushaso jaranta \ 
“What was the forest, what the tree, out of which they fashioned 
heaven and earth, which continue to exist undecaying, whilst days, 
and many dawns have passed away ? ” 

Compare x. 81, 4, where the first of these lines is repeated and is fol- 
lowed by the words : Manlshino manasd prichhata id u tad yad adhy- 
atishthad Ihuvanuni dhdrayan | “Ask in your minds, ye intelligent, 
what that was on which ho took his stand when upholding the worlds; ” 
and see verso 2 of the same hymn. 

i. 185, 1. Katard puna katard apara ay oh hatha jute kavayo hovi veda | 
“ Which of these two (Heaven and Earth) is the first ? which is the 
last r How were they produced ? Who, o sages, knows ? ” 
x. 88, 18. Kati agnayah hati suryusah kati ushasah hati u svid upah | 
na upaspijaiii vah pitaro vaddmi prichchhdmi vah kavayo vidmane ham \ 

“ How many fires are there ? how many suns ? how many dawns ? 
how many waters ? I do not, fathers, say this to you in jest ; I really 
ask you, sages, in order that I may know.” 

Compare x. 114, 9, above, p. 227. 

x. 129, 5. Tiraschlno ritato rasmir eshdm adhah svid us'id ttpari svid 
dslt | retodhuh dsan mahimunah asati svadhu, avastat prayatih parastdt j 
6. Kah addha veda kah iha pravochat kutah djdtd kutah {yarn risrishtih | 
arrag devuh asya visarjanena atha ko veda yatah ubabhuva | 7. Jyaiii vis- 
rishtir yatah ababhnva yadi vd dadhe yadi va na | yah asya adhyakshah 
parame ryoman sa anga veda yadi vd na veda | 

5. “ Their ray [or cord], obliquely extended, was it below, or was it 
above ? There were generative sounds, and there were great powers, 
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svadha (a self-supporting principle) below, and effort above. 6. Who 
knows, wbo hath here declared, whence this creation was produced, 
whence [it came] ? The gods were subsequent to the creation of this 
universe ; who then knows whence it sprang ? 7. Whence this creation 
sprang, whether any one formed it or not, — he who, in the highest 
heavens, is the overseer of this universe, — he indeed knows, or he does 
not know.” 

See the translation of the whole hymn by Mr. Colebrooke in his 
Essays, i. 33, 34,- or p. 17 of Williams and Norgate’s ed. See also 
Prof. Muller’s version and comment in pp. 559-564 of his History of 
Ancient Sanskrit Literature ; and my own rendering in the article on 
the “progress of the Yedic religion towards abstract conceptions of the 
Deity,” in the Journal of the Royal Asiatic Society for 1865, pp. 345 f. 

We have seen (above, p. 62) that a claim is set up (by some un- 
specified writer quoted by Sayana) on behalf of the Yeda that it can 
impart an understanding of all things, past and future, subtile, proxi- 
mate, and remote ; and that according to S'ankara Aeharyya (on the 
Brahma-sutras, i. 1, 3) as cited above, p. 106, the knowledge which it 
manifests, approaches to omniscience. All such proud pretensions are, 
however, plainly enough disavowed by the rishis who uttered the com- 
plaints of ignorance which I have just adduced. It is indeed urged by 
Sayana (see above, p. 64) in answer to the objection, that passages like 
R.Y. x. 129, 5, 6, can possess no authority as sources of knowledge, 
since they express doubt, — that this is not their object, but that their 
intention is to intimate by a figure of speech the extreme profundity of 
the divine essence, and the great difficulty which any persons not well 
versed in the sacred writings must experience in comprehending it. 
There can, however, be little doubt that the authors of the passages I 
have cited did feel their own ignorance, and intended to give utterance 
to this feeling. As, however, such confessions of ignorance on the part 
of the rishis, if admitted, would have been incompatible with the doc- 
trine that the Yeda was an infallible source of divine knowledge, it 
became necessary for the later theologians who held that doctrine to 
explain away the plain sense of those expressions. 

It should, however, be noticed that these confessions of ignorance and 
fallibility are by no means inconsistent with the supposition that the 
rishis may have conceived themselves to be animated and directed in 
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the composition of their hymns by a divine impnlse. But although 
the two rivals, Vasishtha and Yisvamitra, whether in the belief of 
their own superhuman insight, or to enhance their own importance, und 
recommend themselves to their royal patrons, talk proudly about the 
wide range of their knowledge (see above, pp. 246 ff.), it is not ne- 
cessary to imagine that, either in their idea or in that of the other 
ancient Indian sages, inspiration and infallibility were convertible or 
co-extensive terms. The rishis may have believed that the supernatural 
aid which they had received enabled them to perform what they must 
otherwise have left unattempted, but that after all it communicated 
only a partial illumination, and left them still liable to mistake and 
doubt. 

I must also remark that this belief in their own inspiration which I 
imagine some of the rishis to have held, falls very far short of the con- 
ceptions which most of the later writers, whether Vaiseshika, Miman- 
saka, or Vedantist, entertain in regard to the supernatural origin and 
authority of the Veda. The gods from whom the rishis supposed that 
they derived their illumination, at least Agni, Indra, Mitra, Varuna, 
Soma, Pushan, etc., would all fall under the category of productions, 
or divinities created in time. This is clearly shown by the comments of 
S'ankara on the Brahma Sutras, i. 3, 28, (above, pp. 101 ff.); and is other- 
wise notorious (see my “ Contributions to a knowledge of the Vedic The- 
ogony and Mythology ” in the Jl. B. A. S. for 1864, p. 63). But if these 
gods were themselves created, and even (as we are told in theRig-veda 
itself, x. 129, 6, cited in p. 280) produced subsequently to some other 
parts of the creation, the hymns with which they inspired the rishis, could 
not have been eternal. The only one of the deities referred to in the 
Rig-veda as sources of illumination, to whom this remark would per- 
haps not apply, is Vaeh or Saras vatl, who is identified with the supreme 
Brahma in the passage of the Brihad Aranygka Upanishad quoted 
above (p. 208, note 179) ; though this idea no doubt originated sub- 
sequently to the era of the hymns. But it is not to created gods, like 
Agni, Indra, and others of the same class, that the origin of the Veda 
is referred by the Vaiseshikas, Mlmansakas, or Yedantists. The Vai- 
seshikas represent the eternal Isvara as the author of the Yeda (see 
the passages which I have quoted in pp. 118ff. and 209). The Mi- 
mansakas and Yedantists, as we have 1 seen (pp. 70 ff., 99 ff. and 208), 
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either affirm that it is uncreated, or derive it from the eternal Brah- 
ma. And even those writers who may attribute the composition of 
the Veda to the personal and created Brahma (see pp. 69, 105 f. and 
208), with the Naiyayikas who merely describe it as the work of a 
competent author (see pp. 116 f. and 209), and the Sankhyas (see pp. 
135 and 208), concur with the other schools in affirming its absolute 
infallibility. Their view, consequently (unless we admit an exception 
in reference to Yach), differs from that of the Vedic rishis themselves, 
who do not seem to have had any idea, either of their hymns being 
uncreated, or derived from the eternal Brahma, or of their being in- 
fallible. 

As regards the relation of the rishis to deities like Indra, it is also 
deserving of notice that later mythologists represent the former, not 
only as quite independent of the latter, and as gifted with an inherent 
capacity of raising themselves by their own austerities to the enjoy- 
ment of various superhuman faculties, but even as possessing jhe power 
of rivalling the gods themselves, and taking possession of their thrones. 
See the stories of Nahusha and Visvamitra in the First Volume of this 
work, particularly pp. 310 ff. and 404. Compare also the passages from 
the Rig-veda, x. 154, 2, and x. 167, 1, quoted above, p. 250, where 
the rishis are said to have attained to heaven, and Indra to have con- 
quered it, by austere-fervour {tapas). 

Sect. Y. — Texts from, the Upanishads, showing the opinions of the authors 
regarding their own inspiration, or that of their predecessors. 

I shall now adduce some passages from different TJpanishads, to 
show what opinions their authors entertained either in regard to their 
own inspiration, or that of the earlier sages, from whom they assert 
that their doctrine was derived by tradition. 

I. S'vetasvatara Up. v. 2 (already quoted above, p. 184). Yo yonim 
yonim adhitishthaty eko visvdni rfipani yonis cha sarrdh | rishim pra 
sutam Kapilam gas tam agre jndnair libhartti ' jdyamunaiii cha pahjet \ 

“He who alone presides over every place of production, over all 
forms, and all sources of birth, who formerly nourished with various 
knowledge that rishi Kapila, who had been born, and beheld him at 
his birth.” > 
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II. S'vetasvatara Up. vi. 21. Tapah - prabhdvdd veda- prasadaeh cha 

Brahma ha S'vetasvataro Hha vidvcln | atyasramibhyah paramam pavitram 
provacha samyag rishi-sangha-jushtam | • 

“By the power of austere-fervour, and by the grace of the Veda, 
the wise S'vetasvatara declared perfectly to the men in the highest of 
the four orders, the supreme and holy Brahma, who is sought after by 
the company of rishis.” (Dr. Boer’s translation, p. 68, follows the 
commentator in rendering the first words of the verse thus : “ By the 
power of his austerity, and the grace of God.” This, however, is not 
the proper meaning of the words veda-prasadach cha, if the correctess 
of that reading, which is given both in the text and commentary (Bibl. 
Ind. p. 372), be maintained. Sankara interprets the words thus : 
u Veda-prasadach cha” \ kaivahjam uddisya tad-adhikara-siddhaye bahu- 
janmasu samyag urudhita-paramesvarasya prasadaeh cha | “‘By the 
grace of the Veda : ’ by the grace of the supreme God who had been 
perfectly adored by him during many births in order to acquire the 
prerogative of (studying) it (the Yeda) in reference to kaivalya (isolation 
from mundane existence) ; ” and thus appears to recognize this reading. 

In the 18th verse of the same section of this Upanishad the Yedas 
are said to have been given by the supreme God to Brahma : 

To Brahmdnaiii vidadhuti purvaih yo vai veddniS cha prahinoti tasmai \ 
tarn ha dev am alma-buddhi-prakusam mumukshur vai saranam aham pra- 
padye \ 

“ Seeking after final liberation, I take refuge with that God, the 
manifester of the knowledge of himself, who at first created Brahma 
and gave him the Vedas.” 

III. Mundaka Up. i. 1 ff. (quoted above, p. 30, more at length). 
Brahma devanam prathamah sambabhfiva viscasya karttu bhuvatiasya 
goptd | Sa brahma-vulydm sarva-vidyu-pratishthdm Atharvaya jyeshtha- 
putru ya prdha \ 

“Brahma was born the first of the gods, he who is the maker of the 
universe and the supporter of the world. He declared the science of 
Brahma, the foundation of all the sciences, to Atharva, his eldest son.” 

IY. The Chhandogya Up. viii. 15, 1, p. 625 ff. concludes as follows : 

Tad ha etad Brahma Prajdpataye uvacha Prajapatir Manave Manuh 
prajubhyah [ dcharyya-kulud vedam adhltya yatha vidhanatn guroh kar- 
mutiseshena abhisamuvritya kutumbe fuchau dese svudhyuyam adhl yu/io 
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dharmikan vidadhad dtmani sarvendriyuni sampratishthdpya ahimsan 
sarva-bhutani anyatra tirthebhyah sa fchalv evam varttayan yavad-uyu- 
shiam Brahma-lokam abhisampadyate na cha punar dvarttate na cha punar 
avarttate | 

“ This [doctrine] Brahma declared to Prajapati, Prajapati declared 
it to Manu, and Mann to his descendants. Having received instruc- 
tion in the Yeda from the family of his religious teacher in the pre- 
scribed manner, and in the time which remains after performing his 
duty to his preceptor ; and when he has ceased from this, continuing 
his Yedic studies at home, in his family, in a pure spot, communicating 
a knowledge of duty [to his pupils], withdrawing all his senses into 
himself, doing injury to no living creature, away from holy places, — 
thus passing all his days, a man attains to the world of Brahma, and 
does not return again, and does not return again [ i.e . is not subjected 
to any future births].” 

I quote the commencement of S'ankara’s comment on this passage : 

Tad ha etad dtma-jndmfn sopakaranam om ity etad aksharam ity-ddyaih 
saha updsanais tad-vuehakena yranthena ashtudhyuya-Iakshanena saha 
Brahma Hiranyagarlhah Paramesvaro vd tad-dvurena Prajdpataye Kas- 
yapdya uvdcha \ asdv api Manave sva-putrdya \ Manuh prajdbhyah | ity 
evam sruty-artha-sampradaya-paramparayu ugatam tipanishad-vijndnam 
adyupi vidvatsv avagamyate \ 

“ This knowledge of soul, with its instruments, with the sacred mo- 
nosyllable Om and other formula; of devotion, and with the book dis- 
tinguished as containing eight chapters, which sets forth all these 
topics, [viz. the ChhandogyaXJpanishad itself] was declared by Brahma 
Hiranyagarbha, or by Paramesvara (the supreme God), through his 
agency, to the Prajapati Kasyapa. The latter in his turn declared it 
to his son Manu, and Manu to his descendants. In this manner the 
sacred knowledge confined in the Upanishads, having been received 
through successive transmission of the sense of the Yeda from genera- 
tion to generation, is to this day understood among learned men.” 

In an earlier passage of the same Upanishad iii. 11, 3 f . (partly 
quoted in the First Yolume of this work, p. 195), we find a similar 
statement in reference to a particular branch of sacred knowledge (the 
madhii'jnana ) : 

3. Na ha vai asmai udeti na nindochati sakrul diva ha eva asmai bha- 
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vati yah etdm evam brahmopanishadam veda | 4. Tad ha etad Brahma 
Prajapataye uvacha Prajdpatir JUanave Manuh prajabhjah | tad etad 
Uddalakaya Arunaye jyeshthaya puttraya pita brahma uvacha .| 5. 
Idam vdva taj-jyeshthdya puttraya pita, Irahma prabruydt prdndyydya 
vd antavasine (6) na anyasmai kasmaichana [ yadyapy asmai imam 
adbhih parigrihltuih dhanasya purndni dadyat etad eva tato bhuyah ity 
etad eva tato bhuyah iti \ 

“ 3. For him who thus knows this sacred mystery, the sun neither 
rises nor sets, hut one day perpetually lasts. 4. This ( Madhit-jnana ) was 
declared by Brahma to Prajapati, by Prajapati to Manu, and by Manu 
to his descendants. This sacred knowledge was further declared to 
Uddalaka Aruni by his father. 5. Let a father expound it to his eldest 
son, or to a capable pupil, but to no one else. 6. If any one were to 
give him this entire earth, which is surrounded by water, full of 
wealth, this sacred knowledge would be more than that, yes, would be 
more than that.” 

Compare Manu, xi. 243, where that Code is said to have been created 
by Prajapati (First Volume of this work, p. 394); and Bhagavad Gita 
iv. 1, where the doctrine of that treatise is said to have been declared 
by Krishna to Vivasvat (the Sun), by Vivasvat to Manu, by him to 
Ikshvaku, and then handed down by tradition from one royal rishi 
to another (Vol. I. p. 508). 
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Page 4, line 5. 

I have omitted here the verse from the Atharva-veda, xi. 7, 24 
(quoted by Professor Goldstiicker in his Panini, p. 70) : Richah samani 
chhandamsi purdnam yajushd saha | uchchhisJttuj jajnire sarve divi devah 
divisritdh | “ From the leavings of the sacrifice sprang the Rich- and 
Saman-verses, the metres, the Purana with the Yajush, and all the 
gods who dwell in the sky.” 

Professor Aufrecht has favoured me with the following amendments 
in my translations in pp. 7 and 8 : 

Page 7, line 13. 

For “ the text called sdvitri [or gdgatrf]" he would substitute “the 
verse dedicated to Savitri.” 

Page 7, line 16. 

For “the mouth of Brahma” he proposes “the beginning of the 
Veda.” (Sir W. Jones translates “ the mouth, or principal part of the 
Veda.’’) 

Page 8, line 8. 

For “ from Vach (speech) as their world” he proposes “ out of the 
sphere (or compass) of speech.” 

Page 8, line 8. 

For “ Vach was his : she was created ” he proposes “For in creating 
the Vedas, he had also created Vach.” 

Page 8, line 13. 

For “ He gave it an impulse”. he proposes “ He touched it.” 
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Page 8, line 16. 

For “ Moreover it was sacred knowledge, which, was created from 
that Male in front” he proposes “For even from that Male (not ohly 
from the waters) Brahma was created first.” 


Page 9, line 16. 

This passage of the Brihad Aranyaka Upanishad corresponds to 
S'atapatha Brahmana x. 6, 5, 5. 

Page 10, line 2. 

“May the brilliant deity,” etc., Professor Aufrecht would prefer to 
translate the second line of the verse, beginning sudevali (p. 9, 1. 6 from 
the foot), “ Goodness (the good god) only knows where they put the 
earth which was thrown up ( nirvapana ).” 

Page 20, line 17. 

See Asvaliiyanas Grihya Sutras, pp. 155, and 157 ff. 

Page 22, line 13, note 25. 

I quote two verses from Manu, of which the second confirms the cor- 
rectness of the rendering I have given of the words a ha eva sa nakha- 
grebhja » tapyate, and the first illustrates the text of the Taittiriya 
Aranyaka cited in the note: Manuii. 166. Vedam emsada ’bhyasyet ta- 
pas tapsyan dvijottamah \ vedabhyaso hi viprasya tapah pararn ihochyate \ 
167. ‘ ‘A haiva sa nakhdgrebhyah” paranaih “ tapyate ” tapah j yah sra- 
gvy api dvijo ’dhlte svadhyayaih saldito ’nvaham \ “ Let a good Brahman 
who desires to perform tapas constantly study the Yeda ; for such study is 
a Brahman’s highest tapas. 167. That twice-born man who daily studies 
the Yeda to the utmost of his power, even though (luxuriously) wearing 
a garland of flowers (really) performs the highest tapas to the very ex- 
tremities of his nails.” This verse, it will be observed, quotes verbatim 
one of the phrases of the Brahmana, and gives definiteness to its sense 
by adding the words paramaih tapah. Verses 165 ff. of the same book of 
Manu prescribe the abstemious mode of life which the student [brah- 
viachdrin ) is to follow whilst living in his teacher’s house. The Maha- 
bharata, Udyoga-parvan, 1537, thus states the conditions of successful 
study in general ; Sukharthinah kuto Ad yd ndsti vidijurthinah sukham | 
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suicharthi va tyajed vidyam vidyarthl va tyajet sakham | “ How can one 
who seeks ease acquire science ? Ease does not belong to him who 
pursues science. Either let the seeker of ease abandon science, or the 
seeker of science abandon ease.” 

Page 30, line 17. 

Compare the lines quoted by the Commentator on S'andilya’s Bhakti- 
sutra, 83, p. 60, from the Hahabharata, Santiparvan, Moksha-dharma, 
verses 13,551 ff. : Sahopanishado vedan ye viprah samyag asthitah \ pa- 
thanti vidhirn asthdya ye chdpi yati-dharminah \ tato visishtdm jdndmi 
gatim ekdntinam nrinam | “I regard the destination of Ekantins (persons 
devoted to the One as their end) as superior to that of Brahmans who 
perfectly study the Vedas, including the TTpanishads, according to rule, 
as well as to that of those who follow the practices of ascetics ( yatis ).’’ 

Page 34, line 1. 

Perhaps this was scarcely, a suitable passage to be quoted as depre- 
ciatory of the Veda, as in such a stage of transcendental absorption as 
is here described all the ordinary standards of estimation have ceased 
to be recognized. 

Page 43, line 10. 

Vith the expression krid-akasa, “ the aether of the heart,” compare 
the passage quoted from the Veda in Sankara’s commentary on Brahma 
Sutra iii. 2, 35 (p. 873) : “Yo ’yarn vahirdha purushud dkdso yo ’ yam 
antah-purushe dkdso yo’yam antar-hridaye ukdsah | “ This aether which 
is external to a man, this aether which is within a man, and this aether 
which is within the heart.” See also the Brihad Aranyaka Upanishad 
ii. 5, 10 and iii. 7, 12. 

Page 44, line 1. 

See the Toga aphoristps i. 2 ff. as cited and explained by Dr. Ballan- 
tyne. 1 The second aphorism defines yoga to be “a stoppage of the 
functions of the mind ” ( Yogas chitta-vritti-nirodhah). “ The mind then 
abides in the state of the spectator, i.e. the Soul ” {tad a drashtuh sva- 
rupe’vasthdnam — Aph. 3). “ At other times it takes the form of the 

1 Two fasciculi only, containing two Padas and 106 Sutras, were published at Alla- 
habad in 1852 and 1853 ; but a continuation of Dr. B.’s work has been commenced 
in the “Pandit” for Sept. 1868. * 
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functions” ( vritti-sarupyam itaratra — Apt. 4). These functions, or 
modifications (as Dr. Ballantyne translates) are fivefold, and either 
painful, or devoid of pain, viz. proof, or right notion ( pramuna ), mis- 
take ( viparyyaya ), groundless imagination ( vikalpa ), sleep (nidra), 
recollection ( smriti ) — Aphorisms 5-11. See also Dr. Ballantyne’s 
Sankhya Aphorisms, iii. 31 ff. 

Page 67, note 61. 

With the subject of this note compare the remarks in p. 108, and 
the quotations from Dr. Boer and Professor Muller in pp. 173, 175, 
and 193. 

Page 62, note 65. 

Professor Cowell does not think that the text i3 corrupt. He -would 
translate it, “ the other pramdnas, beside sabda, (scil. perception and 
inference), cannot be even supposed in a case like this ” (which refers 
to such a transcendental object as the existence of an eternal Veda). 
Sayana, in his reply to the objector, recapitulates the applicable proofs 
as sruti, smriti, and loka-prasiddhi, — all three only different kinds of 
testimony, sabda. 

Page 63, lines Ilf., and note 68. 

Compare pp. 322 f., 329 f., 334 f., and 337 of my article “On the 
Interpretation of the Veda,” in the Journal of the Boyal Asiatic So- 
ciety for 1866. 

Page 84, note 89, and page 180, line 7. 

I have been favoured by Professor Cowell with the following note 
on kuldtyayupadishta: 

“My Calcutta Pandit considered this fallacy to be the same as that 
more usually called bddha (cf. too Bhashuparichchheda, si. 70, 77, 
and the Bengali translation, p. 65). Its definition is pakske sadkyu- 
Ihdvah. The Tarka-sangraha defines a hetu as budhita, ‘ when the 
absence of what it seeks to prove is established for certain by 
another proof,’ as iu the argument vahnir anuskno draeyatvut. The 
essence of this fallacy is that you deny the major, and therefore it 
does not matter whether you accept the middle term in itself or 
not. It is involved in the overthrow of the major term. I should 
translate it the ‘ precluded argument,’ — it might have been plau- 
sible if it had not been put out of. court by something which settles 
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the point, — it is advanced too late (the pre in ‘precluded’ expresses the 
Tcdlatita of the old name). This corresponds to the account in the 
Hyijya - sutra - vritti : Kdlasya sddhana-lcdlasyutyaye ’bkdve 'padishtah 
prayuldo hetur | etena sadhyabhavapramalaJcshanartha iti suchitam | 
sudhyabhavanirnaye sadhandsambhavdt | Ay am, eva badhitasadhyaka iti 
giyate. The Vritti goes on to say that you need not prove vyabhiehara 
( i.e . that your opponent’s lietu or middle term goes too far, as in parvato 
dhumavan vahneh where vahni is a savyabliichd.ro hetuh ) in order to 
establish the badha. I should therefore prefer to translate the passage 
from the Yedartha-prakasa, p. 84, * your alleged middle-term vdkyatva> 
the possessing the properties of a common sentence, is liable to two 
objections, — (1) it is opposed by the fact that no author was ever per- 
ceived, and (2) it also is precluded by weighty evidence (which proves 
that your proposed major term is irrelevant).’ Sayana then adds his 
reasons for each objection, — for the first, in the words from yathd Vydsa 
down to upalabdhah ; for the second, in the fact that smriti and sruti 
agree in the eternity of the Yeda (the purvam I suppose refers to p. 3 
of the Calcutta printed text), and that even if the Supreme Spirit be 
the author he is not purushah in the sense in which the objector uses 
the term. Either way, the major terra of the objector’s syllogism pau- 
rusheya is precluded, badhita; or, in the technical language of the 
Hyaya, Sayana establishes an absence from the minor term ( paksha ) of 
the alleged major term ( sddhya ) ; and hence no conclusion can be 
drawn from the proposed syllogism. I may add that I have also 
looked into Yatsyiiyana, but his explanation seems to me an instance 
of what my Pandit used so often to impress on me, that the modern 
logic (which such a late mediaeval writer as Sayana follows) is not always 
that of the Nyayabhashya. He makes the error lie in the example, 
i.e. in the induction ; and it is therefore, as Professor Goldstiieker says> 
a ‘ vicious generalization/ ” 

rage 88, note 95. 

Professor Cowell disagrees with the explanation I have hazarded of 
the object of the sentence in the text to .which this note refers. He 
thinks that its purport, as shewn by the word vyabhichunit, is to in- 
timate that the former of the two alternative suppositions would prove 
too much, as it would also apply tc» such detached stanzas as the one 
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referred to, of which the author, although unknown to some persons, 
was not necessarily unknown to all, as his contemporaries no doubt 
knew who wrote it, and his descendants, as well as others, might per- 
haps still be aware of the fact. In this case, therefore, we have an in- 
stance of a composition of which some persons did not know the origin, 
but which nevertheless was not superhuman ( apaurusheya ). This is 
no doubt the correct explanation. 

Page 99, line 1. 

The argument in proof of the incompetence of the S'udras for the 
acquisition of the highest divine knowledge is contained in Brahma 
Sutras i. 3, 34-38. As the subject may possess an interest for any 
educated persons of this class into whose hands this book may fall in 
India, I extract the entire discussion of the question : 

34. “ S' ug asya tad-anadara-sravanut tad-adravandt suchyate hi ” | 
yathu. manushyudhikura-niyamam apodya devadinum api vldyusv adhi- 
kdrah uktas tathaiva dcijCity - adhikara-niyamapavadena sudrasya apy 
adhikdrah sydd ity etdm dsankdih nivarttayitum idam adhikaranam tira- 
bhyate \ tattra sudrasya apy adhikdrah sydd iti tdvat pruptam arthitva- 
sdmarthyayoh samhhavdt | tasmdch “ chhudro yajne ’ mvaklriptah” iti- 
rach chhudro vidyayam anavaklriptah iti nishedhusravanut \ yach cha 
karmasv anadhikura-kdranam sudrasya anagnitvaih na tad vidyasv adhi- 
kurasya apavudakam [ na hy uharomyddi-rahitena vidyu veditim na 
sakyate | lhavati cha lingarh sudrddhikdrasya upodbalakam \ samvarga- 
vidydydm hi Jdnasrutim Pautrdyanam susrushum sudra-sabdena pard- 
mrisati “ aha hare tvd sudra tava era saha gobhir astv ” iti | Yidura- 
prabhritayas cha sudra-yoni-prabharuh api v isish ta-r ijndna-sampanndh 
smoryyante | tasmud adhikriyate sudro vidyusu | ity evam prdpte brumah | 
na sudrasya adhikdrovedudhyayandbhilvdt | adhita-vedo hi vidita-oedurtho 
veddrtheshr adhikriyate | nacha sudrasya vedudfy/ayanam asty upanayana- 
purrakatrud vedudhyayanasya vpanayanasya cha varna-traya-rishayatcdt | 
yat tv arthitram na tad asati sdmarthye ’ dhikdra-kuranam bhavati \ su- 
marthyam api na laukikam kevalam adhikura-kuranam bhavati sdstriye 
’ rthe sdstrlyasya sdmarthyasya apekshitatvut sdstriyasya cha sdmarthya- 
sya adhyayana-nirukaranena nirukritatvdt j yach cha idam sudro yajne 
’ nacaklriptah iti tad nydya-purvakatrdd vidydydm apy anavaklriptatvam 
dyotayati nydyasya sudhuranatvdt | gat punah sariivarga-vidydyaih sudra- 
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sdbda-sravanarn lingam manyase na tal ling am nydydbhavdt | nyayokter 
hi linga-darsanam dyotakam hhavati na cha attra nydyo ’ sti | kdmarn cha 
ayam sudra-sabdah samvarga-vidyaydm eva ekasydm sudram adhikuryydt 
tad-vishayatvad na sarvdsu vidyasu \ arthavada-sthatvat na tu kvachid apy 
ayam sudram adhikarttum utsahate \ sakyate cha ayam sudra-sabdo 'dhi- 
krita-vishaye yojayitum \ katham iti \ uchyate \ “ ‘ ham w are enam etat 
santarh sayugvanam tea Rainkam dttha’ (ChandogyaUpanishad, iv. 1, 3.) 
ity asmad hamsa-vahjad atmano ’ nadaram srutavato Janasruteh Pautru- 
yanasya sug utpede tarn rishl Rainkah sudra-sabdena anena suchayamba- 
bhuva atmanah paroksha-jnanasya khydpanaya iti gamy ate jati-sudrasya 
anadhikarat I katham punah sudra-sabdena sug utpannd suchyate iti \ 
uchyate | tad-adravanut sucham abhidudrava sucha va ’ bhidudruve suchu 
vd Rainkam abhidudrava iti sudravayavartha-sambhavud rudharthasya 
cha asambhavdt | drisyate cha ayam artho ’ sydm dkhydyikaydm \ 

35. “ Kshattriyatva-gates cha uttarattra Chaitrarathena lingat” \ Itas 
cha na jdti-sudro Jdnasrutir yat-kdranam prakarana-nirupanena kshat- 
triyatvam asya uttarattra Chaitrarathena Abhipratdrind kshattriyena 
samabhivyahardl lingad gamyate \ uttarattra hi sanivarga-vidyu-vakya- 
seshe Chaitrarathir Abhipratdri kshattriyah sankirttyate | “ atha ha 
S’aunakaih cha Kdpeyam Abhipratdrinam cha Kukshaseniih sudena pari- 
visyamdnau brahmachdrl hibhikshe ” (Chh. TJp. iv. 3, 5) iti \ Chaitra- 
rathitvam cha Abhipratdrinah Kupeya-yogud avagantavyam [ Kdpeya- 
yogohi Chaitrarathasya avagatah \ “ etena vai Chaitraratham Kupeyah 
aydjayann ” iti samdndnvaya-ydjinuih cha prdyena santdndnvaydh ydja- 
kdh bhavanti \ tasmdeh “ Chaitrarathir ndma ekah kshattra-patir ajuyata” 
iti cha kshattra-jdtitvdvagamdt kshattriyatvam asya avagantavyam \ tena 
kshattriyena Abhipratdrind saha samdndyaiii vidydydih sankirttanaih 
Jdnasruter api kshattriyatvam suchayati \ samdndndm eva hi prdyena 
samabhivydhurdh bhavanti \ kshattri-preshanddy-aisvaryya-yogdch cha 
Jdnasruteh kshattriyateyvagatih | ato na sudrasya adhikurah | 

36. “Samskdra-pardmarsdt tad-abhdvdbhilupuch cha ” | itas cha na 
sudrasya adhikdro yad vidyu-pradeseshu upanayanadayah saiiiskdruh 
pardmrisyante “ taih ha upaninye ” | “ ‘ adhihi bhagavah' iti ha upasa- 
sdda ” | “ brahma-pardh brahma-nishthdh param Brahma anveshamdnuh 
‘ esha ha vai tat sarvam vakshyati ’ iti te ha samit-panayo bhagavantam 
Pippalddam upasanndh ” iti cha “ tan ha anupaniya eva ” ity api pra- 
darsitd eva apanayana-prdptir hhavati | sudrasya cha samkdrabhdvo 
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’ bhilapyate “ sudras chaturtho varnah ekajdtir” ity ekajdtitva-smaranena 
“na sudre putakarh k inch id na cha samskaram arhati” ity-adibhis cha | 

37. “ Tad-abhava-nirdharane cha pravritteh ” | Itas cha na sudrltsya 
adhika.ro yat satya-vachanena sudratvabhave nirdharite Julalam Gaida- 
mak upanetum anusasitwh cha pravarrite “ na etad abrahmano vivaktum 
arhati | samidham somya dhara upa tvd neshye na satydd ayah ” (Chh. 
Up. iv. 4, 5) iti sruti-lingdt | 

38. “ S'ravanadhyayanartha-pratishedMt smrites cha” | Itas cha na 
sndrasya adhiku.ro yad asya smriteh sravanadhyayanartha-pratishedho bha- 
vati | veda-ysravana-pratishedho vedadhayana-pratishedhas tad-artha-jna- 
ndnushthdnayos cha pratishedhah siidrasya smaryyate \ srav ana-prat ishe- 
dhas tuvad atha asya “vedam upasrinvatas trapu-jatubhydm srotra prati- 
puranam” iti “padyu ha vai etat smasdnam yat sudras tasmdt sudra- 
samipe na adhyetavyam ” iti cha | atah era adhyay ana- pratishedhah \ 
yasya hi samipe ’ pi na adhyetavyam lhavati sa katham srutim adhiyiyata | 
bhavati cha uchchurane jihvu-chhedo dhurane sarlra-bhedah iti \ atah era 
cha arthud artha-jndndnushthdnayoh pratishedho lhavati | “ na sfidruya 
matiiii dadyud” iti “ dvijutlnum adhyayanam ijya dunam ” iti cha \ 
yeshnm punah purra-krita-samskura-rasud Vidura-dharma-vyudha-pra- 
Ihritinum jndnotpattis te-shum na sakyate phala-pruptih pratibaddhum 
jnanasya ekdntika-phalatvut | “ srdvayech chaturo varndn” iti cha iti- 
hdsa-purdnndhiyame chuturvarnyudhikura-smaranut \ veda-purvakas tu 
nasty adhikurah iudranrim iti sthitam | 

34. “In the word ‘S’udra’ reference is made to his vexation on 
hearing that disrespectful expression, and to his running up.’’ 

“ This section is commenced to silence the doubt whether in the same 
way as it had been denied (above) that the prerogative of acquiring 
divine knowledge is restricted to men, and affirmed that it extends to 
the gods, etc., also, the limitation of the same prerogative to twice- 
born men may not also be questioned, and its extension to S’udras 
maintained. The grounds alleged in favour of the S’udra having this 
prerogative are that he may reasonably be supposed to have both (a) 
the desire and (b) the power of acquiring knowledge, and that accord- 
ingly (c) the Veda contains no text affirming his incapacity for know- 
ledge, as it confessedly has texts directing his exclusion from sacrifice : 
and further ( d ) that the fact of the S’udra’ s not keeping up any sacred 
fire, which is the cause of his incapacity for sacrifice, affords no reason 
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for denying to him tlie prerogative of gaining knowledge ; since it can- 
not be maintained that it is impossible for a man who is destitute of 
the*ahavantya and other fires to acquire knowledge. There is also (e) 
in a Yedic text a sign which confirms the S'iidra’s prerogative. For in 
the passage which treats of the knowledge of the Samvarga (Chhan- 
dogya Upanishad, chapter iv. section 1-3) a speaker designates Jana- 
sruti, descendant of Janasruta in the third generation, who was desirous 
of performing service, by the term S'udra : ‘ Keep to thyself, o S'udra, 
thy necklace and chariot 2 with thy cattle.’ (Chh. TJp. iv. 2, 2.) And 
further (/) Yidura and others are spoken of in the Smriti as possessed 
of distinguished knowledge, although they were of S'udra descent. 
Consequently the S'udra enjoys the prerogative of acquiring various 
sorts of divine knowlege. To this we reply : The S'udra has no such 
prerogative, because he cannot study the Yeda. For it is the man that 
studies the Yeda, and obtains a knowledge of its contents, who enjoys 
the prerogative of [access to] those contents. But a S'udra does not 
study the Yeda, for such study must be preceded by initiation, which 
again is confined to the three upper castes. As regards (a) the desire 
of knowledge, — that, in the absence of power, confers no prerogative. 
And (5) mere secular power does not suffice for the purpose; since 
scriptural power is necessary in a matter connected with Scripture; 
and such scriptural power is debarred by the debarring of study. And 
(c) the passage which declares that a 1 S'udra is incapacitated for sacri- 
fice,’ demonstrates his incapacity for knowledge also ; since that follows 

2 Such is the sense given to huretva by the Commentators, who make it out to be 
a compound of the words hara , “necklace,” and itva, “a chariot;” but although 
it va might be the nominative of itvan, “going,” no such word appears in the lexicons 
with the sense of “chariot.” Besides, the compound seems a very awkward one. 
Perhaps the word should be separated into ha are tva ; but then there would be no 
nominative to astu, and it would be difficult to construe tva, “ thee.” — Since the 
above was written, I have* been favoured with a note on the passage by Professor 
GoldstUcker. He conjectures that the words should be divided as follows : ahaha are 
tva S'udra tava eva saha gohhir astu\ that tva may be the nominative singular femi- 
nine of the Yedic pronoun tva, meaning “some one,” and then the sense might be as 
follows : “ 0, friend, some woman belongs to thee, S'udra ! Let her be ( i.e . come) 
along with the cows.” And Janas’ruti would appear to have understood the word tva 
in this sense here supposed, for we find that on hearing the reply of Raikva, he took 
his daughter to the latter, along with four hundred additional cows and the other 
gifts ; and that on seeing the damsel, Raikva expressed his satisfaction and acceded 
to the request of her father. — The author of these puzzling words, it seems, intended 
a pun ; and S ankara perhaps gave only one solution of it. 
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from the rule, which is of general application. As regards the circum- 
stance that in the Yedic tfcxt regarding the knowledge of the Sam- 
yarga, the word S'udra occurs, which you regard as a sign in favour of 
your view ; it is ( d ) no sign ; because in that passage no rule is laid 
down. For the discovery of a sign indicates that a rule has been 
laid down; but in the passage in question there is no such rule. 
And although it were conceded that [if it were found in a precept 
regarding the Samvarga] the word S'udra would confer on a man of 
that caste a prerogative in regard to that particular knowledge alone, 
(from its being intended for him), although not to all sorts of know- 
ledge, yet as the word occurs [not in precept, but] in an illustrative 
narrative ( arthamda ) it cannot confer on him a prerogative in regard 
to any knowledge whatever. And in fact this word S'udra can be 
applied to a person [of a higher caste] who possessed the prerogative. 
How ? I explain : Vexation ( suk ) arose in the mind of Janasruti when 
he heard himself disrespectfully spoken of in these words of the swan : 

‘ Who is this that thou speakest of as if he were Rainka yoked to the 
chariot ? ’ 3 (Chh. Up iv. 1, 3). And since a S'udra does not possess 
the prerogative of acquiring knowledge, we conclude that it is to this 
vexation (suk) that the rishi Rainka referred, for the purpose of shew- 
ing his own knowledge of things imperceptible by sense, when he made 
use of this word S'udra (Chh. Up. iv. 2, 2, see above). But again, how 
is it indicated by the word S'udra that vexation (suk) arose in his mind ? 
We reply: by ‘the running to it [or him]” ( tad-udravaiiat ); i.e. either 
‘ he run to vexation,’ or ‘ he was assailed by vexation,’ or ‘ in his vexa- 
tion he resorted to Rainka.’ We conclude thus because the sense 
afforded by the component parts of the word S'udra is the probable 
one, 4 whilst the conventional sense of the word S’udra is here inap- 
plicable. And this is seen to be the meaning in this story. 

3 This appears to allude to the person referred to being found sitting under a 
chariot (Chh. Up. iv. 1, 8). See p. 67 of Babu Rajendralul Jlittra’s translation. This 
story is alluded to by Professor Weber in his Ind. Stud. lx. 45, note, where he treats 
Sayugvan as a proper name, and remarks “ The Vedanta Sutras (i. 3, 34, 35), indeed, 
try to explain away this” (the circumstance of Janasruti being called a S'udra) and 
of course Sankara in his commentary on them does the same, as well in his explana- 
tion of the Chhandogya Upanishad.” I am not, however, by any means certain that 
the epithet “ S'udra,” applied to Janasruti by Rainka, is not merely meant as a term 
of abuse. 

* The meaning of this is that the word S iylra is derived from such, “vexation,” 
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Sutra 35. “ And that Janasruti was a Kshattriya is afterwards indi- 
cated by what is said of Abhipratarin of the race of Chaitraratha.” 

‘t That Janasruti was not a S'fidra appears also from this, that by 
examining the context he is afterwards found to be a Kshattriya by 
the sign that he is mentioned along with Abhipratarin of the family 
of Chaitraratha. For in the sequel of the passage regarding the 
knowledge of the Samvarga mention is made in these words of Abhi- 
pratarin Chaitrarathi, a Kshattriya : ‘ Now a Brahmacharin asked 
alms of S'aunaka of the race of Kapi, and Abhipratarin the son of 
Kakshasena who were being served at a meal’ (Chh. TTj>. iv. 3, 5). 
And that Abhipratarin belonged to the family of Chaitraratha is to be 
gathered from his connection with the Kapeyas ; for the connection of 
Chaitraratha with the latter has been ascertained by the text : 1 The 
Kapeyas performed sacrifice for Chaitraratha.” Priests of the same 
family in general officiate for worshippers belonging to the same family. 
From this, as well as from the text: ‘From him a lord of Kshat- 

and dm , “ to run.” (See the First Volume of this work, p. 97, note 192.) Even the 
great S'ankara, it seems, was unable to perceive the absurdity of such etymologies. 
In his commentary on the Chhandogya Upanishad the same writer tells us that 
various explanations had been given of the employment of the word S'udra in this 
passage : Xanu raja ’sau kshattri-sambandhal | “Sa ha kshattaram uvdcha ” (iv. 1, 5) 
ity uktam | vidya-grahanaya cha brahmana-samipopagamat \ sudrasya cha anadhi- 
karat | katham idam ananurupam Saikvena uchyate “ sudra” iti | tattra ahur dchd- 
ryyah \ hairisa-rachana-s ravanut sug exam avivesa ] Una asau sueha srutca Itaik- 
vasya mahimiinam va dravati iti \ rishir atmanah parokshajnatdm darsayan “ sudra” 
ity aha | sudra-vad badhanena eva enam ridyu-grahaniiya upajagatna na st.srushayd | 
no tu julya eva sudrah iti | apare punar ahur alpam dhanam dhritam iti rus/ui eva 
enam uktavan ‘‘ sudra ” iti | “ But is not J anasruti shewn to have been a king, (a) 
from his name being connected with a charioteer in the passage 1 He said to his 
charioteer,’ (A) from his resorting to a Brahman to obtain knowledge, and (r) from a 
S'udra possessing no such prerogative ? How then did Baikva address to him an 
appellation inconsistent with this in the words 1 o S'udra ? ’ Learned teachers reply : 
‘Vexation (ink) took possession of him on hearing the words of the swan: in con- 
sequence of which, or of iearing ( s'rutva ) of the greatness of Raikva, he ran up 
[S'udra is here derived either from sueha + dravati , or from srutva 4 dravati'] ; and the 
rishi, to shew his knowledge of things beyond the reach of the senses, called him 
S’udra. He had approached to obtain knowledge from the rishi by annoying him like a 
S'udra, and not by rendering him service ; while yet he was not by birth a S'udra. 
Others again say that the rishi angrily called him a S'udra because he had brought 
him so little property.” This passage is also translated by Babu Rajendralal (Chh. 
Up. p. 68, note), who renders badhanena (which I have taken to mean “ annoying ”) 
by “paying” for instruction; but I cannot find any authority for this sense of the 
word. • 
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triyas named Chaitrarathi was descended,’ which proves that his 
family were Kshattriyas, we may gather that Abhipratarin belonged 
to this class. And the circumstance that Janasruti is mentioned in 
connection with the same branch of knowledge as Abhipratarin, the 
Kshattriya, shews that the former also was a Kshattriya. For it is in 
general men of the same class who are mentioned together. And from 
the fact of Janasruti sending a charioteer (Chh. Up. iv. 1, 5-7), and his 
other acts of sovereignty also, we learn that he was a Kshattriya. 
Hence (we conclude that) a S'udra does not possess the prerogative 
of divine knowledge. 

Sutra 36. “From reference being made to initiation, and from a 
S'udra being declared to be excluded from it.” 

“And that a S'udra does not possess the prerogative of acquiring 
divine knowledge, may be further inferred from the fact that investi- 
ture with the sacred cord and other rites are referred to in passages 
where science is the subject in question. For the fact that the seekers 
after such knowledge obtained initiation, is shewn by such passages as 
the following : ‘ He invested him ; ’ ‘ He came to him, saying, teach 
me, Sir’ (Chh. TTp. vii. 1,1?); ‘ Devoted to Brahma, resting in Brah- 
ma, seeking after the highest Brahma, they approached the venerable 
Pippalada with firewood in their hands, (saying) ‘ he will declare all 
this’ (Prasna TJp- i. 1); and ‘having invested them,’ etc. And that 
a S'udra receives no initiation is shewn by the text of the Smriti 
which pronounces him to bo but once-born, viz. ‘ the S'udra is the 
fourth class, and once-born ; ’ and by such other passages as this : 

‘ There is no sin in a S’udra, and he is not entitled to initiation.’” 6 

Sutra 37. “ And because he acted after ascertaining that it was not 
a S'udra [who had come to him].” 

“ That a S'udra does not possess the prerogative of acquiring know- 
ledge appears also from this that [according to tfie Chhandogya Upani- 
shad] Gautama proceeded to invest and instruct Jabala after ascertain- 
ing by his truth-speaking that he was not a S'udra : ‘ Hone but a 
Brahman could distinctly declare this : bring, o fair youth, a piece of 
fuel ; I will invest thee; thou hast not departed from the truth ’ (Chh. 
Up. iv. 4, 5). 6 

This last verse has been already quoted in Vol. I. p. 138, note 214. 

* I shall quote in full the earlier part of the passage from which these words are 
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Sutra 38. “And because, according to ^ the Smriti, a S'udra is for- 
bidden to bear, or read, or learn tbe sense.” 

t! And that a S'udra does not possess the prerogative of acquiring 
divine knowledge, appears from this that, according to the Smriti, he 
is forbidden to hear it, or read it, or learn its sense : i.e. it is declared 
in the Smriti that he is forbidden either to hear the Yeda, or read the 
Yeda, or to learn it contents, or to practise its injunctions. Hearing is 
forbidden to him in these texts : ‘ If he listens to the reading of the 
Yeda, his ears are to be filled with [melted] lead and lac ; ’ and ‘ The 
S'udra is a walking cemetery ; therefore no one must read in his vi- 
cinity.’ And consequently the reading of it is prohibited to him : for 

taken, both for the sake of explaining the allusion, and for the illustration which it 
affords of ancient Indian manners: Chh. Up. iv. 4, 1. Satyakamo ha Jabalo Jabalam 
mataram dmantraydnchakre “brahmacharyyam bhavati vivatsydmi kim-gotro nv aham 
asmi" iti | 2. Sa ha enam tivacha “ m aham etad veda tdta yad-gotras tvam asi | bahv 
aham charanti parichariru yauvane tram alabhe | sa ’ham etad na veda yad-gottras 
tvam asi | Jabalo. tu tiuma aham asmi Satyakamo noma tvam asi | sa Salyakamah eva 
Jabalo ’ bravlthah’’ iti | “ Satyakama, the son of Jabala, addressed his mother Jabala, 
saying, ‘I wish, mother, to enter on the life of a religious studeDt. To what family 
(gottra : see Muller’s Anc. Sansk. Lit. pp. 378 ff.) do I belong ? ’ 2. Sho answered, 
‘ I do not know, my son, to what family thou belongest. Much consorting [with 
lovers] and roving (or serving), in ray youth, I got thee. I know not of what family 
thou art. But my name is Jabala, and thine Satyakama. Say, ‘ I am Satyakama 
son of Jabala.’ ” He accordingly goes to Hiridrumata of the race of Gotama, and 
asks to be received as a student. The teacher enquires to what family he belongs 
and the youth repeats verbatim the answer he had received from his mother, and says 
he is Satyakama the sou of J abfila. The teacher replies in the words quoted by 
Sankara “ No one other than a Brahman could distinctly declare this,” etc. The 
interpretation of paragraph 2, above given, seems to convey its correct sense. Jabala 
apparently -means to confess that her son was nullius Jilius : and that he must be 
content to call himself her son, as she did not know who his father was. The explan- 
ation of the words bahv aham charantl parichar ini yauvane tvam alabhe given by the 
Commentators and followed by Babu Rajendralal Mittra, that she was so much occu- 
pied with attending to guests in her husband's house, and so modest that she never 
thought of enquiring about her son’s gottra, and that her husband died early, is founded 
mainly on the word parichar ini, and would not account for Jabala’ s ignorance of her 
husband's name (which she does not mention) or even of her husband’s lineage. In 
regard to the sense of charantl see the passage from the S’atapatha Brahmana, ii. 5, 
2, 20, quoted in the First Volume of this work, p. 136, note 242. Sankara was either 
ignorant of the laxity of ancient morals, or wished to throw a veil over the spurious 
origin of a sage like Satyakama who had attained divine knowledge and become a 
teacher of it (see Chh. Up. iv. 10, 1). In his preface, however, p. 30, as I observe, 
Babu Rajendralal speaks of Satyakama as a natural son in these words : “Although 
a natural born son whose father was uuknown, and recognized by the contemptuous 
soubriquet of Jabala from the designafion of his mother Jabala,” etc. 
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how can he, in whose neighbourhood even the Yeda is forbidden to be 
read, read it himself? And if he utters it, his tongue is to he cut; 
and if he retains it in his memory, his body is to be slit. And it 
results from the meaning of the terms that he is prohibited from learn- 
ing its contents, or practising its injunctions, according to the texts, 
‘ Let no one impart intelligence to a S'udra ; ’ and ‘ reading, sacrifice, 
and liberality are the duties of twice-born men.’ As regards (/) Vi- 
dura, Dharma, Vyadha, and others in whom knowledge was produced 
in consequence of their recollection of acts performed in a former 
birth, their. enjoyment of its results cannot be prevented, from the 
transcendent character of the effects of knowledge ; and because in the 
text ‘ Let the four castes be made to hear them,’ the Smriti declares 
that the four castes possess the prerogative of learning the Itihasas 
and Puranas [by means of which S'udras may attain perfection]. But 
it has been established that S'udras do not possess the prerogative of 
acquiring divine knowledge derived [directly] from [the study of] the 
Yeda.” 

The Bhagavad Gita affirms a different doctrine in the following 
verses, x. 32 f., where Krishna says : 

Mum hi Pdrtha vyapasritya ye ’ pi syuh pupa-yonayah | striyo vaisyas 
tathd sudras te'pi yuiiti par am yatim | 33. Kirn punar hruhmanuh pun- 
yuh> lhalduh rujarshayas tathd j 

“ Those who have faith in me, even though they be of base origin, 
women, Vaisyas, and S'udras, attain to the most transcendent state. 
How much more pure Brahmans and devout royal rishis.” 

S'ankara could scarcely have been ignorant that his principle was not 
in harmony with this text ; but he has thought proper to ignore this 
discrepance of views, as he probably shrank from directly contradicting 
a work held in such high estimation. 

See also the account of the views entertained «n the same subject by 
S'andilya which I have stated above, p. 178. 

Page 105, line 24. 

The following quotation continues the discussion of this subject ; 
and will also serve to illustrate pp. 6 and 16, above, as well as p. 60 
of the First Volume : 

Brahma Sutra i. 3, 30. “ Sa mdna-nima-r upatcuch cha uvrittav apy 
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avirodho darsanat smrites cha ” 1 athapi syat | yadi pasv-adi-vad deva- 
vyaktayo 'pi santatyd era utpadyeran nirudhyerams cha tato ’ bhidhana - 
bhiflheydbhidhdtr i - vyavahdrd vichhedd t sambandha - nityatvena virodhah 
sabde parihriyeta | yada tu khalu sakalam. trailohjam parity akta-ndma- 
rupam nirlepam praliyate prabhavati cha abhinavam Hi sruti-smriti-vaddh 
vadanti tadd katham avirodhah iti | tattra idam abhidhiyate “ samana- 
nama-rupatvdd ” iti | tadd ’pi saiiisdrasya anaditvam tdvail abhyupagan- 
tavyarn \ pratipadayishyati cha dchdryyah samsdrasya anaditvam “ wpa- 
padyate cha apy upalabhyate cha” iti (Brahma Sutra ii. 1, 36) | anudau 
cha samsdre yathd svapa-prabodhayoh pralaya-prabhava-sravane ’pi purva- 
prabodha-vad uttara-prabodhe ’pi vyavahurad na kaschid virodhah \ evaih 
kalpdntara-prabhava-pralayayor api iti drashtavyam | svapa-prabodhayos 
cha pralaya-prabharau sruyete | “ yada suptah svapnam na kanchana 
pasyaty atha asmin pranah era ekadhd bhavati tadd enaih vuk sarvair 
ndmabhih saha apyeti chakshuh sarvaih rupaih saha apyeti srotram sar- 
vaih sabdaih saha apyeti manah sarvair dhydnaih saha apyeti | sa yada 
pratibudhyate yathd ’gner jvalatah sarvdh diso visphulingdh vipratish- 
therann evam eva etasmdd dtmanah sarve pranah yathuyatanarii vipratish- 
thante prdnebhyo devah devebhyo lokuh (Kaash. Br. Utt. A. 3, 3) iti | syud 
etat | svdpe purushdntara-vyavahdrdvichheddt avayam cha sushupta-pra- 
buddhasya purva-prabodha-vyavahardnusandhuna-sambhavud aviruddham \ 
mahdpralaye tu sarva-vyavahdrochheduj janmdntara-vyavahdra-vach cha 
kalpdntara-vyavahdrasya anusandhutum asakyatvad vaishamyam iti | na 
esha doshah | saty api sarva-vyarahdrochhedini mahdpralaye Pararnesva- 
runugrahdd Isrardndm Hiranyagarbhddlndm kalpdntara-vyavahdrdnu- 
sandhdnopapatteh \ yadyapi prdkritdh prdnino na janmdntara-vyava- 
hdram anusandhdndh drisyante iti na tat prukrita-vad isrardndm bhari- 
tavyam \ yathd hi prdnitvuviseshe ’pi manushyudi-stamba-paryyanteshu 
jndnaisvary yadi -prut ibandhah parena parena bhdydn bhavan drisyate 
tathd manushyudishv eva Hiranyagarbha-paryanteshu jnunaisraryyddy- 
abhiryaktir api parena parena bhuyasi bhavati ity etat sruti-smriti- 
vddeshv asakrid eva anukalpddau prudurbhavatdm puramaisvaryyam sru- 
yamdnam na sakyam ndati iti vaditum | tatas cha at'ita - kalpdnushthita- 
prakrishta-jndna-karmanum isvardnuih Iliranyagarbhddindm varttamdna- 
kalpddau prudurbhavatdm Paramesvardnugrih.itd.ndm supta-pratibuddha- 
vat kalpdntara-ryavahdrunusandhdnopapattih | tathd cha srutir “ yo 
Brahmdnam vidadhati purvaih yo vai veddms cha prahinoti tasmai \ taih 
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ha deram utma-biMhi-prakdsam mumukshur vai saranam aham prapadye" 
(S'vetasvatara Upanishad, vi. 18) iti | smaranti cha S'aunakudayo Ma- 
dhuchhandah-prabhritibhir dusatathyo drishtuh iti \ pratiredam cha evam 
eva bandar shy - udayah smaryyante | srutir apy rishi-jndna-purvakam 
era mantrena anushthdnam darsayati ‘‘ yo ha vai aviditarsheya-chkando- 
daivata-brahmanena mantrena ydjayati id adhyupayati vd sthdnum cha 
richhati garttam vd prapadyate ” ity upalcramya “ tasmud etdni mantre 
vidyud ” iti \ prunindm cha sukha-prdptaye dharmo vidhlyate dahkha- 
parihuruya adharmah pratishidhyate | drishtanusrarika-dubkha-sukha- 
vishayau cha ruga-dieshau bhavato na vilakshana-vishaydv ity ato dhar- 
madharma-pRala-bhutottarottard srishtir nishpadyamdnd purva-srishti- 
sadrisy eva nishpadyate \ smritis cha bhavati “ teshdih ye ydni karmdni 
pruk-srishtydm pratipedire \ tdrny era te prapadyante srijyamundh punah 
punah | hiiiisruhimsre mridu-krure dharmudharmdv ritdnrite | tad-bhu- 
vitdh prapadyante tasmut tat tasya rochate" j iti \ praliyamdnam api cha 
idam jagat sakty-avasesham era prahyate sakti-mulam era cha prabhavati 
itarathu ukasmikatva-prasangdt | na cha anekukuruh saktayah sakydh 
kalpayitum \ tatas cha vichliidya vichhidya apy udbhavatdm bhur-udi- 
loka- prardhundm dera-tiryah. - manushya -lakshandncffii cha prdni-ni- 
kuya-pravdhundth varndsrama-dharma-phala-vyacasthunum cha anudau 
samsure niyatatvam indraya-rishaya-sambandha-niyatatca-vat pratyeta- 
vyarn \ na hi indriya-vishaya-sambandhuder vyavahurasya prati sargam 
anyathutvam shashthendriya-vishaya-kalpaih sakyam utprekshitum \ atas 
cha sarva-kalpdnum tulya- vyavahdratcdt kalpdntara-ryavahdrdnusan- 
dhuna-kshamatvuch cha isvarundm samdna-ndma-rupuh era pratisargam 
viseshdh prudurbharanti samuna-ndma-rupatcuch cha drrittuc api mahu- 
sarga-mahdpralaya-lakshanuydm jayato ’ bhyupagamyamdnO ydih na kas- 
chich chhabda-prumanyudi-tirodhah \ samuna-iiuma-rupatdm cha-sruti- 
smritl darsayatah“ suryu-chandramasau dhuta yathd-purram akalpayat | 
divaih cha prithirifa chuntariksham atho srah ” \ iti \ yathii purvasmin 
kalpe suryu-chandramah-prabhriti jagat klriptaiii lathu, ’sminn api kalpe 
Paramesraro ’kalpayad ity arthah \ tathd “ Agnir vai akumayata ‘ an- 
ndilo devundm sydm ’ iti sa evam agnaye krittikubhyah puroddsam ashta- 
kapulaih nirarapad ” iti nakshattreshti-vidhau yo ’gnir niravapad yasmai 
vd ’gnaye niravapat tayoh samdna-ndma-rupatum darsayati ity-evam- 
jCitiyaku srutir uduharttavyu \ smritir api “ rishindm numadheyuni yds 
cha vedeshu drishfayah \ sarvaryy-ante prasutunum tuny evaibhyo dadaty 
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ajah \ yathartav ritu-lingani ndna-rupani paryyaye | drisyante tdni tang 
eta tathd bhavuk yugadishu \ yathd 'bhimdnmo ’titan tulyds te sdmpratair 
iha | devah devair atltair hi rupatr numabhir eva cha” ity evaih-jatlyakd 
drashtavya \ 

“Brahma Sutra, i. 3, 30. ‘And though there be a recurrence of crea- 
tion, yet as (the new creation) has the same name and form 1 (as the 
old) there will be no contradiction in regard to the words of the Yeda ; 
since this is proved both by the intuition of rishis and by the Smriti.’ 
And further, let it be so that if a series of individual gods, as of 
animals, etc., is bom and disappears in unbroken continuity, the al- 
leged contradiction in regard to the words of the Yeda ( viz. that as 
they are connected with objects which are not eternal, they cannot 
themselves be eternal) will be removed by the perpetuity of connection 
arising from the continuity of practice regarding the designation of 
things, the things to be designated, and the designator. But when, as 
texts of the S'ruti and Smriti inform us, the entire three worlds, losing 
name and form/ are utterly annihilated and’afterwards produced anew, 
how can the contradiction be avoided? [The meaning of this is: How 
can there be an Aemal connection between the words of the Yeda and 
objects which how long soever they may have existed, must yet have 
come into being at the new creation following after the total (not 
merely the partial) destruction of the universe ? and if such a connection 
does not exist, how can the words of the Veda be eternal, when before 
this new creation they represented nothing existent ? see above, p. 
102.] A reply to this is given in the words, ‘ Yet as (the new 
creation) has the same name and form as the old,’ etc. Even then 
the world must be admitted to have been without a beginning. This 
eternity of the world will be declared by our teacher in the words (of 

7 Professor Goldstiicker is of opinion that here, as elsewhere, these words (twma- 

rTtpa) should be rendered “ substance and form.” See the note on the subject furnished 
by him in M. Burnouf’s Introduction a I’histoire du Buddhisme Indien, p. 502. 

g Govinda Ananda remarks on the Sutra before us, and S ankara’s comment : Nana 

matiu-pralnye jater apy asattvdt sabdnrtha-sambandhdnilyatvam ity dsankya aha 7 * * * li sa- 
mana” iti \ siitram nirasya dsankdmdha "athupi" iti | vyakti-santatyiijatiiwmavan- 

tara-pralaye sattvut sambandhas tishthati ryaiaharhrichhedaj jniiyeta cha iti vedasya 
anapekshntrena prainunye na ka-ichid virodhah sydt \ nirlepa-pmlaye tu sambandha • 
riasat punah srishtau kenachit pitntsu sanketah karttavyah iti purusha-buddhi-sape- 
kshatvena vedasya apramanyam adhydpakasya dsrayasya ndsdd dsritasya anityaivain 
cha praptam ity arthah | mahapralaye 'pi nirlepa-layo 'siddhah sat-kdryya-vdddt ‘ 
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Brahma Sutra, ii. 1, 36), ‘It is agreeable to reason, and it is ascertained.’ 
And the world being eternal, although the Yeda declares that its disso- 
lution and reproduction take place during the sleep, and at the waking 
(of the creator), still as the practice continues the same in the later, as 
in the previous, waking condition, there is no contradiction (of the sort 
pretended). And it is to be considered that the same must be the case 
in regard to the dissolutions and creations of another Kalpa (see Yol. I. 
p. 43 f.). How dissolutions and creations are said in the Yeda to take 
place during (the creator’s) sleep, and at his waking. 1 When the 
sleeper does not see any vision, and when his breath is concentrated 
in him, thefi. the voice with all names enters into him, the eye with 
all forms enters into him, the ear with all sounds enters into him, 
the mind with all thoughts enters into him. When he wakes, just as 
sparks shoot out in all directions from blazing fire, so do all breaths 
according to their several seats issue from this Soul ; from the breaths 
spring deities; and from the deities worlds’ (Kaushltakl Brahmana, 
latter part, 3, 3). But be it so, that [in the circumstances referred 
to] there is no contradiction of the kind alleged, because during the 

tatha cha samskaratmana sabdurtha-tat-sambandhanam salam eva punah srishtav 
abhivyakter na anityatvam \ abhivyaktdmm purva-kalplya-nama-rupa-samanatvad 
na sanketah kenachit kiiryyah | vishama-srhhtau hi sanketdpekihd na tulya-srishtav 
iti pariharati u tattra idam” ity-ddind | “ But since in a great dissolution even species 
cease to exist, will it not result that the connection of words with the objects they 
denote is not eternal? In reference to this doubt the aphorist says, ‘as the name and 
form arc the same,’ etc. Waving the authority of the Sutra, the Commentator ex- 
presses a doubt in the words ‘ And further,’ etc. It is true that the connection sub- 
sists in consequence of the continuity of individuals owing to the existence of species 
during the intermediate dissolutions, and this connection will be known because the 
previous practice continues uninterrupted. And so from the independence of the 
Veda, there will be no contradiction in regard to its authority. But since in a total 
dissolution all such connection is lost, and some intimation (of what had existed before) 
must be given by some person at the new creation, the Veda will bo dependent on 
the understanding of such person, and consequently its unauthoritativeness, as 
well as the non-eternity of the dependent object, owing to^the extinction of the in- 
structor on whom it depended, will result. But even in a great dissolution an absolute 
annihilation is unproved, according to the doctrine that effects exist in their causes. 
And so, as words, the objects which they denote, and the connection between both, 
(all of which things previously existed), are manifested at the new creation as re- 
miniscences of a previous existence, they are not non-eternal. As the objects thus 
manifested have the same names and forms as in the previous Kalpa, there is no 
necessity for any intimation (of what had existed before) being given by any person. 
For such an intimation would, indeed, be required in a dissimilar creation, but not 
in one which is similar. It is thus that the commentator removes the objection in 
the words 1 a reply to this is given,’ etc.” 



1 


♦ 

APPENDIX. 305 

i 

sleep (of one person) the practice of others continues uninterruptedly, 
and even the person who has been in a deep sleep can ascertain the 
action which took place in his former waking state. But this is in- 
applicable to a great dissolution, because then there is an absolute 
annihilation of all practice, and because the practice which prevailed in 
another Kalpa, like that of another birth, cannot be ascertained. This 
objection, however, does not hold ; for although all practice is annihi- 
lated by a great dissolution, still it is proved that through the favour 
of the supreme Lord, the lords Hiranyagarbha (Brahma), etc., can 
ascertain the practice of the preceding Kalpa. Although ordinary 
creatures are not observed to evince the power of discovering the 
practice of a former birth, the limitation which is true of them will 
not attach to the great lords in question. For just as in the series of 
beings commencing with men, and ending with posts, although all the 
creatures included in it without distinction possess the attribute of life, 
yet, as we descend the scale, the obstructions to knowledge and to power 
are perceived to go on gradually increasing ; so too, in the series be- 
ginning with men and culminating in Hiranyagarbha, there is an ever 
greater and greater manifestation of knowledge and of power, etc. ; and 
thus the transcendent faculties which are declared in texts of the S'ruti 
and Smriti to belong to the beings who again and again come into existence 
at the beginning of the successive Kalpas cannot be denied to be real. 

And consequently it is established that the lords Hiranyagarbha and 
others who during the past Kalpa had manifested distinguished know- 
ledge and powers .of action, and who again came into existence at the 
beginning of the present Kalpa, and enjoyed the favour of the supreme 
Lord, were able, like a person who has been asleep and awakes again, 
to ascertain the practice of the previous Kalpa. And accordingly 
the S'ruti says : * Seeking final liberation, I take refuge with that 
God, shining by the light of his own intellect, who in the beginning 
creates Brahma and reveals to him the Yedas ’ (S'vetasv. Upan. vi. 18 ). 

And S'aunaka and others record in their Smritis that the hymns in the 
ten Mandalas of the Itig-veda were seen by Hadhuchhandas and other 
rishis. In the same way the Kandarshis, etc., of each of the Yedas 
are specified in the Smritis. The S'ruti, too, in the passage commenc- 
ing ‘ Any priest who in sacrificing for another person, or in teaching a 
pupil, employs a text of which he c(pes not know the rishi, metre, deity, 

20 > 
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and proper application, is turned into a post, or falls into a pit,’ and end- 
ing, ‘ Wherefore let him ascertain all these points regarding every text ; ’ 
— declares that a knowledge of the rishi by whom it was seen should 
precede the ceremonial use of every text . 9 Further, righteousness is 
prescribed and unrighteousness is forbidden, -with a view to promote the 
happiness aDd obviate the misery of living beings : and love and dislike 
have for their objects nothing but the happiness and misery which are 
perceptible by sense or are scripturally revealed. Consequently each 
succeeding creation which is effected, forming, as it does, the recom- 
pense of righteousness and unrighteousness, is constituted perfectly 
similar to each of those which preceded it. And the Smriti, too, de- 
clares : ‘ These creatures, as they are reproduced time after time, per- 
form, respectively, the very same actions as they had performed in the 
previous creation . 10 They so act under the influence of (their previous 
tendencies) whether noxious or innoxious, mild or cruel, righteous or 
unrighteous, to truth or to falsehood; and it is from this cause that 
they are disposed to one or another course of conduct.’ Besides, even 
when this world is destroyed, a residuum of its force ( sakti ) continues, 
and it is reproduced only because it has this force for its basis : for 
any other supposition would involve the difficulty of the world having 
no cause. And as we cannot conceive that there are many forms of 
force {sakti), we must believe that, as the relations between the senses 
and their objects are invariable, so too, in a world which had no com- 
mencement, the successions of earths and other worlds, and of different 
classes of living beings distinguished as gods, animals, and men, (al- 
though separated from each other in the period of their production,) as 
well as the ordinations of castes, orders, duties, and recompences are 
invariable. For we cannot imagine that such conditions as the re- 

9 The object of these remarks of S ankara regarding the rishis is thus explained 
by Govinda Ananda : Kincha mantrandm rtihy-adi-jntpidvasyakntva-jnnpikd s’rutir 
mantra-drig. ruhTnnm jnanntisayam darsayati ity aha | . . . . tathn cha jnnniidhikaih 
l 'calpdntaritam redam smritvd vyavahdrasya pravartlilatvhd redasya anhditmm anape- 
kthatvam cha ariruddham iti hhrirah | “In these words Sankara intimates that the 
S'mti which declares the necessity of knowing the rishis, etc., thereby manifests 

the transcendent knowledge of the rishis who saw the mantras And so from 

the fact that these rishis, distinguished by eminent knowledge, recollected the Veda 
which had existed in a different Kalpa, and [again] gave currency to the [ancient] 
practice [of its precepts], it is shewn that the eternity and independence of the Veda 
is not in contradiction [to any fact]— such is the purport.” 

10 See the First Volume of this work, p. 60. 



0 


9 

APPENDIX. 307 

lations between the senses and their objects, etc., should vary in every 
creation, in such a way, for example, as that there should exist objects 
fof a sixth sense. Hence, as all Kalpas exist under the same conditions, 
and as the lords (Hiranyagarbha, etc.) are able to ascertain the conditions 
which existed in another Kalpa, 'varieties (of heings) having the same 
name and form are produced in every creation; and in consequence of this 
sameness of name and form, even though a revolution of the world in the 
form of a great ereation and a great dissolution is admitted, no contra- 
diction arises affecting the authority of the words of the Yeda, etc. Both 
S'ruti and Smriti shew us this sameness of name and form.' Here such 
texts of the S'ruti as these may be adduced : ‘ The creator formed as be- 
fore the sun and moon, the sky and the earth, the air and the heaven.’ 
This means that in this Kalpa the supreme Lord fashioned the sun, the 
moon, and the rest of the world in the same way as they had been 
fashioned in the former Kalpa.’ Again : Agni desired, ‘ May I be the 
food-eater of the gods.” He offered to Agni [as the deity presiding over] 
the Krittikas 11 (the Pleiades) a cake in eight platters.’ In this passage 
the S'ruti shews that the two Agnis, he who in the ceremony of sacri- 
fice to the constellation offered the oblation, and he to whom it was 
offered, had the same name and form. And such Smritis, too, as the 
following should be examined : ‘ The Unborn Being gives to those born 
at the end of the night ( i.e . of the dissolution I2 ) the names of the rishis 
and their intuitions into the Vedas. 13 Just as on the recurrence of each 
of the seasons of the year its various characteristics are perceived to be 
the very same (as they had been before), so too are the things produced 
at the beginning of the yugas ; 11 and the past gods presiding over dif- 
ferent objects resemble those who exist at present, and the present 
(resemble the) past in their names and forms.’ ” 

I shall quote a part of Sankara’s remarks on the Brahma Sutra, 
ii. 1, 36, referred to iff the earlier part of the preceding quotation, in 
which the eternity of the world is affirmed : 

II Krittika-nalcshattrabhimani-deviiya Agnaye — Govinda Ananda. 

12 S'arvaryy-ante pralayante— Govinda Ananda. 

13 The sense of the last words, which I translate literally, is not very clear. Govinda 
Ananda says that in the word vedeshu the locative case denotes the object ( vedeshv iti 
vishaya-saptaml). Compare the passages quoted above in p. 16 from the Vishnu P. 
and M. Bh. which partially correspond with this verse. 

11 Already quoted from the Vishnu 1^. in the First Volume of this work, p. 60. 
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ii. I, 36. “ TJpapadyate cha upalabhyate cha ” | “ upapadyate cha" 
samsarasya anadityam | udimattve hi samsarasya alasmad udbhuter muk- 
tdnam api punah samarodbhuti-prasangah \ akritabhyagarna-prasangas 
cha sukha-duhkhadi-vaishamyasya nirnimittatvdt \ na cha Isvaro vaisha- 
mya-hetur ity uktam \ na cha acidya’kevala vaishamyasya kdranam eka- 
rupatvdt | ragadi-klesa-vasanakshipta-karmapeksha tv avidyd vaishamya- 
karl syat \ na cha karma antarena sarlram sambhavati na cha sarlram 
antarena karma sambhavati iti itaretarasraya-dosha-prasangah | andditve 
tu vljankura-nydyena upapatter na kaschid dosho bhavati | 

“ ‘ It is agreeable to reason, and it is ascertained.’ The eternity of 
the world is agreeable to reason. For on the supposition that it had 
a beginning, as it came into existence without a cause, the difficulty 
would arise (1) that those who had obtained liberation from mundane 
existence might become again involved in it ; 15 and (2) that men would 
enjoy or suffer the recompense of what they had never done, as the 
inequalities occasioned by happiness and misery, etc., would be cause- 
less. But God is not the cause of this inequality, as we have said 
(see the comment on Sutra ii. 1, 34). Nor can ignorance alone be its 
cause, since ignorance is uniform (whilst conditions are varied). But 
ignorance, when connected with works induced by the surviving me- 
mory of desire and other sources of disquiet, may be the cause of in- 
equality. Further, corporeal existence does not originate without 
works, nor works without bodily existence : so that (this hypothesis 
of the world having had a beginning) involves the fallacy of making 
each of two things depend upon the other. But on the supposition 
that the world had no beginning, there is no difficulty, as the two 
things in question may be conceived to have succeeded each other like 
seed and sprout from all eternity.” (See Ballantyne’s Aphorisms of 
the Sankhya, Book i. pp. 60 and 126.) 

< 

Page 111, line 2 from the foot; and Page 113, line 11. 

In the first edition, p. 78, I had translated the word satnayadhyu- 
shite “ in the morning twilight.” "When revising the translation for 
the new edition I became uncertain about the sense, and did not advert 

15 t.e. as Professor Cowell suggests, if there is no cause for the production of the 
world, it comes into existence at hap-hazard, and by some chance the liberated may 
be born again as well as the unliberated. ’ 
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to the fact that the term is explained in Professor Wilson’s Dictionary 
as denoting “a time at which neither ' stars nor sun are visible.” 
Prgfessor Cowell has since pointed out that the word occurs in the 
second of the following verses of Manu, where a rule is given for the 
interpretation of the Yeda in cases, such as that referred to by the com- 
mentator on the Nyaya Sutras: ii. 14: S'ruti-dvaidham tu yattra ay at 
tattra dharmav ubhau smritau \ ubhav api hi tau dharmau samyag uktau 
mamshibhih | 15. JJdite ’nudite chaiva samayddhyushite tatha \ sarvatha 
varttate yajnah itlyaih vaidiki srutih | “ 14. In cases where there is a 
twofold Yedic prescription, both the rites are declared in the Smriti to 
he binding ; since they have been distinctly pronounced by sages to he of 
equal authority. 15. The Yedic rule is that sacrifice may be performed 
in all the three ways [indicated in a particular text], viz. when the sun 
has risen, when it has not risen, and when neither stars nor sun appear, 
i.e. in the morning twilight.” Kulluka Says : Surya-nakshatra-varji- 
tah leal ah samayadhyushita-sabdena uchyate \ “ a time devoid of sun and 
stars is denoted by the word samayddhyushita. 

Page 142, lines 14 and 16. 

The first of these quotations is from the Brihad Aranyaka Upanishad, 
i. 4, 10; and the second from the Chhandogya Upanishad, viii. 7, 2. 

Page 149, line 6. 

For sabdudlhshiter read sabdad i hid ter. 

Page 154, note 140. 

Professor Cowell observes on the close of this note that the Sankhya 
opponent maintains that the metaphor is in every case a real one. 

Page 157, line 18. 

Professor Cowell remarks that the meaning of the phrase sabda-pra- 
mdnake ’rthe is not correctly rendered by the translation here given, viz. 
“ where the (proper sense) is established by the words.” The author 
is laying down the general rule that in cases where there is nothing in 
the purport of any passage in which a particular word occurs to lead 
the reader to suppose that it is figuratively used, and where conse- 
quently the word itself is the only index to the sense, it must be 
understood in its primary signification. The proper rendering, therefore, 
is: “Where the sense can only bp determined by the word itself.” 
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Page 160, line 18. 

Tor punar-utpattir read punar-anutpattir. 

t 

Page 181, lines 7 and 11 from the foot. 

I learn from Professors Cowell and Goldstiicker that vimata smritih 
should he rendered not “ the variously understood Smriti ” but “ the 
Smriti which is here the subject of dispute.” 

Page 183, note 160, line 1. 

With K.V. i. 179, 2, compare R.V. vii. 76, 4, quoted in p. 245. 

Page 201, line 21. 

The commentator thus explains this verse of the Vishnu Purana 
(I am indebted to Dr. Hall for a collation of the best MSS. in the 
India Office Library): Ete cha dveshopasama-prakdrah madhyamudhi- 
kurindm eva uktdh na tu uttamadhikdrindm ity dha “ ete ” | “ bhinna- 
drisa” bheda-drishtya | u bhinna-drisdm" iti vd pdthah | tattra bhinna- 
darsane “ abhyupagamam ” anglkdraih kritvd dveshopasamopaya-bhedah 
hathitah | uhtdndm updydndm paramdrtha-sankshepo mama mattah iruya- 
tam | “ In the words ‘these notions,’ etc.’ he tells us that the methods 
of repressing hatred which have been hitherto declared are those which 
are followed by the persons who have attained only to the secondary, not 
to the highest, stage of knowledge. Bhinna-drisd is the same as bheda- 
drishtya, 1 with a view which distinguishes [the Deity from them- 
selves],’ or the reading is bhinna-drisdm, ‘ of persons who look [on 
Him] as distinct.’ ‘ Accepting ’ ( abhyupagamam hritvd), i.e. admitting, 
this opinion regarding a distinctness, ‘I (the speaker in theY.P.) have 
declared these methods of repressing hatred. How hear from me a 
summary ’ of the highest truth in regard to these methods.” 

Page 225, line 21. 

There is a verse in the Vajasaneyi Samhita^xiii. 45, in which also 
Agni is connected with the creation : To Agnir Agner adhi ajdyata 
sokat prithivydh uta vd divas pari | yena prajdh Visvakarmd jajana tarn 
Agne hedah pari te vrinaktu \ “Agni, may thy wrath avoid that Agni 
who sprang from Agni, from the flame of the earth or from that of the 
sky, by whom Visvakarman generated living creatures.” This verse is 
quoted and after its fashion explained in the 8’atapatha Brahmana, vii. 
5, 2, 21 : Atha dakshinato jam | “ Ta Agnir Agner adhi ajayata ” ity 
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Agnir vai esha | Agner adhyajayata | “ sokdt prithivydh uta vd divas 
pari ” it i yad vai Prajdpateh solcad aj&yata tad divas chi prithivyai cha 
sokud ajayata | “Yena prajdh Visvakarma jajana'’ iti vag vai ajo vacho 
vai prajdh Visvakarma jajana ityadi \ “ Then [he places] a goat (aja) 
on the southern side, (saying) : ‘.That Agni who sprang from Agni:> 
this goat is Agni and sprang from Agni. ‘ From the flame of the earth 
or from that of the sky : ’ that which sprang from the flame of Pra- 
japati sprang from the flame of the earth and of the sky. ‘ By whom 
Visvakarman generated living creatures The goat, [or the Unborn], 
is Vach (Speech) : Visvakarman generated living creatures from Vach,” 
etc. Compare R.V. i. 67, 5, quoted above in p. 275. 

Page 235, line 9. 

Add after this the following texts, in which the verbs taksh and jan 
are applied to the composition of the hymns : 

R.Y. i. 67, 4. Vindanti im attra naro dhiyam-dhah hridd yat tashtdn 
mantrdn asamsan | “ Meditative men find him (Agni) here, when they 
have uttered hymns of praise fashioned by the heart.” 

i. 109, 1. Vi hy akhyam manasd vasyah ichhann Indragnl jnasah uta 
vd sajdtdn \ ndnya yuvat pramatir asti mahyam sa vdm dhiyaih vaja- 
yantim ataksham \ 2. Asravam he bhuri-davattara vdm vijumdtur uta vd 
sydlat [ atha somasya prayatl yuvabhydm Indragni stomam janayami 
navyam \ “1. Seeking that which is desirable, I beheld [in you], o 
Indra and Agni, relations or kinsmen. I have no other counsellor 
than you, — I who have fabricated for you a hymn supplicating food. 
2. For I have heard that you are more bountiful than an ineligible 
son-in-law (who has to purchase his bride), or than a bride’s brother : 
so now, while presenting a libation of Soma, I generate for you a new 
hymn.” 

Page 253, line 15. 

■* 

Insert after this the following verse : R.Y. x. 66, 5. Sarasvan dhxbhir 
Varuno dhrita-vratah Push! Vishnur mahimd Viyur Asvind \ brahma- 
krito amritdh viSva-vedasah karma no yaiiisan trivarutham amhasah \ 
‘‘ May Sarasvat with thoughts, may Varuna whose laws are fixed, may 
Pushan, Vishnu the mighty, Vayu, the Asvins, — may these makers of 
prayers, immortal, possessing all resources, afford us a triple-cased pro- 
tection from calamity.” } 
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Supplementary Note on K&ldtyaydpadishta . — See page 84, note 89, 
and page 290. , 

I am indebted to Professor Goldstiicker for the following additional 
remarks on this expression : • 

The Tarkasangraha, quoted by Professor Cowell in his interesting 
note which you kindly communicated to me, differs materially from the 
Bhashaparichehheda in its interpretation of the fallacy called by them 
ladha; and I might add that the Tarkasangraha-dipikaprakasa offers 
even a thirii explanation of the same Yaiseshika term. But I do not 
think that the ladha of the Yaiseshikas is the same as the kdlatita of 
the Naiyayikas. For when we find that the Bhashaparichehheda in 
its enumeration at v. 70 applies to the fifth hetvdbhdsa the epithet 
kalatyayopadishta (probably the same as the kaldtyayapadishta of the 
Nyaya-sutra i. 50) yet in its explanation of v. 77 does not call it 
kdlatita, as the Nyaya does, but ladha, such a variation in terms 
seems pointed ; and when we find moreover that its interpretation of 
ladha differs from Yatsyayana’s interpretation of kdlatita, there seems 
to be a still greater probability that the Nyaya and Yaiseshika disagree 
on the question of the fifth hetvdbhdsa. 

For that there is no real difference between the Nyayabhashya and 
the Nyayavritti is still my opinion. Both commentaries, I hold, agree 
in stating that the fallacy kdlatita arises when a reason assigned ex- 
ceeds its proper sphere ( sudhanakdla ), and neither, I think, can have 
taken kdla in its literal sense of “ time.” This might have been the 
case if, as Professor Cowell seems to suggest, “plausibility” of an 
argument were the subject of the Sutra; but as, in my opinion, the 
hetu is always intended to be a valid and good hetu, I do not see how 
such a hetu can become a bad one simply by being advanced too late. 
It would, however, become bad by being applied to a time, i.e. to a 
case to which it properly does not belong. 

The circumstance that the Yritti and Bhashaparichehheda are 
probably works of the same author, does not invalidate my opinion ; it 
would seem on the contrary to confirm it, since the object of both these 
works is a different one : the former being intended as an exposition of 
the Nyaya, and the latter as one of the Yaiseshika. 
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Abhipratarin, 297 
Abhyupagama-vada, 201 
Accentuation, 31 
Acharyya, 92 
Achyuta, 14, 45 
Aditi, 225, 252, 258 
Adityas, 102, 234 
Adhararani, 47 
Adhokshaja, 43, 47 
Adhvaryu, 5, 63, 54 f. 

Adh varya va (Yajur) Veda, 
212 

Adrishta, 132, 135 
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Agastya, 247 
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passim 
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tion, 258 f. 

Agni Savitra, 17 
Agnishtoma, 11 
Ahankara, 195 
Aila (Pururaras), 47 
Aitareya Brahman*, 5, 225 
Aitareya Upanishad, i. 1, 
—65 
Aia, 166 

Akshapada (Gotama), 199 
Akshara, 164 
Alcinous, 269 
Ananda Giri, 157 
Anga, 53 
Angis, 31 

Angiras, 31, 34, 219 f. 
Angirases, 246 
AnukramanT, 85, 275 
Anushtubh, 11, 278 


Anuvyakhyanas, 205 
Apah (waters), 8 
Apantaratamas, 40 
Apastamba, 62, 179 
Apollo, 267, 270 
Apsaras, 247 
Apta, 114 ff., 124, 128 
Aptoryaman, 11 
Aranyakas, 1, 26 

superior to rest of 

Veda, 31 
Argives, 270 
Arka, 224 
Arthavadas, 64 
Aryaman, 266 
Asmaka, 53 
Asridh, 225 
Astronomy, 31 
Asura, the, 258 
Asuras, 49 
Asuri, 192 
As'valayana, 179 
As'valayana’ s Gribya Su- 
tras, 288 
As'vattha, 46 
Asvins, 228, 236 
Atiratra, 11 
Atharran, priest, 55 
Atharvan, sage, 31, 220, 
259, 284 

Atharvan (the Veda), 11 
Atharvangirases, 3, 9, 21, 
42, 205 

Atharva Parisishta, 54 f. 
Atharvanas, 54 
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Athene, 272 
Atri, 34, 220, 276 
Atris, 243 
Auddalaki, 77 
Aufrecht, Prof., Cat. ot 
Bodl. Sansk. MSS., 27 f., 
30, 39 

aid from him ac- 
knowledged, 9, 15, 20, 
54, 219, 221, 287 f. 
Aupamanvava, 213 
Avyakta, 161, 173 
Ayasya, 240 
Ayatayama, 51 
Ayu, 222, 225 
Ayur-veda, 114 f., 116 f., 
132, 135 
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Babara Pravahini, 77 if. 

Bacchus, 264 

Badarayana, 64, 69, 141, 
and passim 
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150 ff. 

Badari, 145 
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Ballantyne's Aphorisms of 
the MImansa, 70 ff. 

Aphorisms of the 
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his Dialogues on 

Hindu Philosophy, 31, 
93 f., 115, 118, 133 
Bauddhas, 181 
Baudhayana, 179 
Benfey, Prof., his Stima- 
veda, 103, 221,231,238, 
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Bhadrasena, 156, 170 
Bhaga, 225 

Bhagavad-gita, quoted — 

ii. 42 if., —37 
x. 32.— 300 
xv. 15, — 97 
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— quoted — 

i. 3, 10,-192 

— 4, 14 ff.,— 41 

— 7, 6 ff.— 42 

ii. 8, 28,-30 

iii. 12, 34, and37 ff. — 11 
39,-207 

iv. 29, 42 ff., — 34 
ix. 8, 12 f.,— 192 
ix. 14, 43 ff., — 46 
xii. 6, 37 ff.,— 43 

Bhagavatas, doctrine of 
the, 177 

Bhiikta, or figurative sense 
of words, 108 
Bhakti Sutras, 177 
Bharadvaja, 17, 31 
Bharadvajas, 221 
Bharatas, 276 
Bharatl, 255, 257 
Bhargava, 55 
Bhasha-parichcheda, 133, 
150, 290 


Bhoja-raja, 201 
Bhuh, 5, 7, 14, 104 
Bbuvah, 5, 7, 14, 104 
Bhrigu, 34, 219 
Bhrigus, 233, 237 
Bird, the, 258 
Blackie, on the Theology 
of Homer, 2f 2 
Boehtlingk and Roth, Sans- 
krit Dictionary, 20, 152, 
201, 236, 240 f., 263 
BrahmS, 8, 21, 24, 33, 43, 
and passim 

Brahma, 3, 10, 12 fi, 28, 
31, 34, 45, and passim 
Brahma composed of the 
Rig-veda, 27 
Brahma-kanda, 65 
Brahma-mlmansa, its ob- 
ject, 139 (see Vedanta) 
Brahman (prayer) 224 
Brahmanaspati, 234, 249, 
260 f. 

Brahmarata, 60, 52 
Brahma Sutras, 69, 93, 
and passim 
Btahma-vadis, 195 
Brahma-veda, 55 
Brahma-raivartta-purana, 
i. 48, quoted, 30 

corrector of Veda, 

30 

Brihad Aranyaka L'pani- 
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i. 2, 4,-104 

— 2, 5,— 9 

— 4, 10,-142 

— 5, 5,— 9 

ii. 2, 3,-166 

— 4, 10,-8, 204 

iii. 8, 11,-164 

iv. 1, 2, — 208 

— 3, 22,-33 

v. 8, — 254 

Brihaspati, 221, 256, 260 
Brihati, 15, 278 
Buddha, 202 

Butler (Bp.), his sermons 
on the love of God, 107 


C 

Calchas, 271 

Caste, originally but one, 
47 f. 

Chaitra, 92 


Chaitraratha and Chaitra- 
rathi, 297 
Chandala, 34, 178 
Chhandoga Brahmana,103 
Charana, 53 
Charanavyuha, 56 
Charakas, 52 ff. 
Charakacharyya, 53 
Charakadhvaryus, 51 
Charvakas, 202 
Chhandas, 206 
Chhandogas, 54 
Chhandogya Brahmana, 
181 

Chhandogya Upanishad, 
quoted — 

iv. 1, 3,-294 

— 2, 2,-293 

— 3, 5,-296 

— 17, 1,— 5 

vi. 2, 1, 3 f.,— 151, 154 

— 3, 2, — 155 

— 4, 1,-167 

— 8, 6f.,— 155, 176 

— 14, 6,-156 

— 16, 2,-157 

vii. 1, 1-5,-32,143,207. 
298 

— 25, 2,-178 

viii. 7, 2,-142 

— 15, 1,-284 
Colebrooke, Miscellaneous 

Essays, 6, 57, 74, and 
passim 

Commentary, 31 
Commentators on the Ve- 
da, their proofs of its 
authority, 57 ff. 

Cowell, Prof. E. B., his 
translation of the Kusu- 
manjali, 128 

his aid acknow- 
ledged, 201, 290 f., 308 


D 

#Dadhyanch, 220 
Daityas, 201 
Daksha, 34, 225 
Danti, 264 
Dasagva, 246 
Demodocus, 269 f. 
Dbarmn, 300 
Dhl, 224 
Dhishana, 202 
Dhishan-1, 255 
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Dhiti, 224 
Dhruva, 20 
Dionysus, 264 
Dissolution of the Uni- 
verse, 96, 303 
Dushkrita, 53 
Dvaipayana, see Krishna 
Dvapara age, 37, 41, 45, 

48 f. 

Dyaus, 246, 266 
E 

Egyptians, 183 f. 

Ekantins, 289 
Ekavims'a, 11 
Empedocles, 273 
Epimenides, 273 
Euripides, 264 f. 

F 

Freedom of Speculation in 
India in early times, 57 

G 

Gatha, 23 
Ganambika, 264 
Gandharva, 258, 260 f. 
Gandharvas, 46 ff. 

Ganesa, 264 
GargT, 164 
Gaudapada, 265 
Gauna, or figurative sense 
of words, 108 
Gaurf, 264 
Gaya, 244 
Gayatra, 11, 276 
Gayatri, 7, 11, 13 f., 263 

varieties of, 263 

mother of the V e- 

das, 12 
Girisa, 34 
Gir, 224 

Gods, capable of acquiring 
divine knowledge, 99, 
141 

Goldstiicker, Prof., hit 
Dictionary referred to, 
201 

Manava-kalpa-su- 

tra quoted, 95 tf. 
his aid acknow- 
ledged, 84, 93, 97, 295, 
303, etc. 

Gotama, author of Nyaya 
.Sutras, 111, 113 


Gotama, rishi, 235 
Gotamas, 232, 238, 2J1 
Grammar, 31 
Gritsamadas, 233, 235 
Grote’s History of Greece, 

’ 268, 270 ff. 

Gunas, 12, 32, 44, 150, 
165, 195* 

Guru, 91, _180 
Govinda Ananda quoted, 
103, 155, 157, 164, 190, 
and passim 

H 

Hall, Dr., aid from him 
acknowledged, 12, 52 

Sankhya Sara, 

185, 193 
Hanta, 254 

Haridasa Bhattacharyya, 
128 

Haridrumata, 299 
Harivams'a quoted — 
47,-12 
11,516,-12 
11,665 ff.,— 13 
12,425 ff.,— 14 
Haug, Prof., on the signi- 
fication of the word 
brahma , 233 f. 

Hellenic race, its differ- 
ence from the Indian, 
273 

Herodotus quoted, 183, 
210 

Hesiod quoted, 183, 268 
Hiranyagarbha, 13, 136, 
163, 285, 305 
Homer, 269 ff. 

Hotra, 255 

Hymns, distinguished as 
new and old, 224 ff., see 
Mantras 

I 

Ignorance, 164 
Ikshvaku, 286 
Inferior science, 31, 206 
Ila, 255 

Indra, 4, 99, 103, 142, 
220, and passim 

sceptical doubts, 

regarding Indra, 254 
source of inspira- 
tion, 261 f. 


Inspiration, its nature, 125 
Intuition of rishis, 1 25 ff. , 
183 

Isa, 45 

Isaiah referred to, 224 
Itihasas, 2, 9, and passim, 
see Smriti 

J 

Jabala, 299 
Jabala, 298 f. 

Jagati metre, 11,276,278 
Jaimini, 39, 40, 42, 45,93, 
98, 141 

. cofltroverts opin- 
ions of Badarayana, 
141 ff. 

Jalada, 55 

Jan (to generate), 232, 237 
Janaka, 56 
Janamejaya, 53 
Janas'ruta, 295 
Janas'ruti, 295 ff. 
Jaradgava, 80 
Jatavedas, 237, 241 
Jayanarayana Tarkapan- 
chanana, 120, 175 
John (St.), his First 
Epistle, 239 

his Gospel, 239 

Journal of the Royal Asia- 
tic Society referred to, 
2, 57, US, 264, 290 
Juhu, 20 

K 

Kaiyyata, 95 ff. 
Kakshasena, 297 
Kalanja, 68 
Kalapa, 91, 132 
Kalapas, 96 
Kalapa, 91 
Kalapaka, 79, 132 
Kalatyayapadishta, 84, 
290, 312 
Kalchas, 270 f. 
Kali-yuga, 49 
Kalidasa, 69 f., 83 f., 89 
Kalpa sutras, 180, 206 
Kanada, 106 and passim 
Kandarshis, 304 
Kanva, 220 
Kanvas, 229 
Kapeyas, 297 
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Kapi, 297 

Kapila, 37, and passim 

how treated by 

S'ankara, 184 if. 
Kapinjala, 241 
Karmakanda, 64 
Karma-mlmansa, see Pur- 
va-mlmansa 
Karmasiddhi, 264 
Karttikeya, 264 
Ka^yapa, 285 
Katha (sage), 77, 83, 91, 
132 

Kathas, 96 

Katha Upanishad quoted, 
' i. 3, 3, and 10—162 
— 3, 11,-161 

ii. 23,-36 

iii. 3, 10 f.,— 158 ff. 
Kathaka, 76 f., 79,83, 91, 
132 

Katyayana, 179 
Katyayana's S’rauta Su- 
tras, 47 

Kaurma-purana, 200 
Kaus'ika, 249 
Kaushltaki Br., 5, 304 
KaushTtakins, 56 
Kauthuma, 76 f., 83 
Kavi, 218 
Kes'ava, 28 
Klkatas, 79, 215 
Kohler, Prophetismus der 
Hebraer, 173 f. 

Kratu, 34 
Kri, (to make), 232 
Krishna, 29, 42, 286 
Krishna Draipayana, 38 f. 
Krita-yuga, 37, 40, 47 ff. 
Krittikas, 307 
Kulluka on Manu, 6, 14, 
23, 26, 180 
Kumarila, 95 
Kumvya, 23 
Kus'ikas, 233, 247 
Kusumanjali quoted, 128ff. 
Kusurubinda, 77 
Kuthumi, 77, 83 
Kutsa, 213 

L 

Lassen, In. Ant., 38 
Laukayatikas, 199 
Linga-purana, 263 
Lokayata, 95 
Lomaharshana, 41 


M 


Madhava, author of Nya- 
ya-mala-vistara, 82 

author of the Sar* 

va-dars'ana-sangraha,86 

autho* of the Ve- 

dartha-prakasa, on T.S., 
quoted, 66 ff. 
Madhuchhandas, 305 
Madhuridya, 141, 286 
Hadhusudana Sarasyati, 
194 

Madras, 81 

Mahabharata, origin of 
the name, 29 

is a Veda relating 

to Krishna, 29 

equal to the Veda, 

29 

composed by Na- 

ruyana, 39 

why composed, 42 

— quoted — 

Adi-parvan — 

258,-31 
261, 264 f.,— 29 
645,-29 
2298,-29 
2314,-29 
2417,-38 
4236,-35 
Vana-parvan — 
13432,-12 
Udyoga-parvan — 
1537,-288 
BhTshma-paryan — 
3019,-14 
Santi-parvan — 
7660,-85, 101 
8505,-49 
8533 ff.,— 16, 69 
12920,—14 
13088 if., —48 
13432,-12 
13475,-49 
13551,-289 
13678,-40 

Svargarohanika-parvan 
200 if., —29 
Mahabhashya, 95 
Mahusala S’aunaka, 31 
Mahascna (Karttikeya), 
264 

Mahat, 154, 172 f. 
Mahesyara, 16 


MahJdhara on the Vaj. 

San. quoted, 39 
Mai trey a, 37 
Maitri Upanishad — 
ri. 22,-176 * 

| Malatl Madhaya, 90 
Mana (Agastya), 247 
Manas, 233 

Manaya - dharma - sastra 
quoted — 

i. 21 ff.,— 6 

— 85 f.. —48 

ii. 10 if.,— 24 

— 76 ff.,— 7 

— 97,-25 

— 166 f., — 288 

iv. 123 f., — 25 
ri. 82 ff.,— 24 
ri. 243,-85 

iii. 91,-190 

— 94 ff.,— 23 

— 106,-24, 181 
Mandhatri, 229 
Manava-kalpa-sutra, 95 
Manisha, 224 
Manman, 224 
Mantras, 1, 33, 62 ff., 115, 

224 

magical power 

ascribed to, 275 ff. 
Manu, 181 f., 190, 220, 
285 

Manvantaras, 38 
Marichi, 34 

Markandeya Purana, 102, 
1 ff., quoted, 1 1 
Maruts, 102, 226, 263 
! M ati, 224 

Matsya Purana, iii. 2ff. 

quoted, 28 
Mauda, 55 

, Maya, 164, 195, 202 
Medhatithi, 6 
Mcdhavi, 218 
Meru, 60, 52 
Mitra, 225, 227 
Mimansa, see Purya-mi- 
• mansa, 28 
Mlmansakas, their alleged 
atheism, 94 f. 
Mimansa-yurttika, 95 
Minerva, 273 
Moksha-dharma quoted, 
199 f. 

! Mudakas, 96 

Mukhya, or proper senes 
of words, 107 
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Muller, M., Profr. aid re- 
ceived from 237 

Ancient Sanskrit 

Lit., 1, 2, 36, 53, 56 f., 
ljo, 280 f. 

Chips, etc., 48 

Jour. B. A. S., 

230, 236, 255 

Jour, of Ger. Or. 

Soc., 20, 104, 127, 183 
Mundaka Upanishad — 

i. i, 1-5,— 30, 204, 284 

ii. 1, 4, and 6, — 30 

iii. 1, 1,-176 
Muni, 219 
Muses, 267 ff. 


N 

Nbbhaka, 230 
Nabhaka, 229 
Nabhan, 246 

Nagelsbach’s Nachhomer- 
ische Theologie, 273 
Nagojibhatta, 95 ff. 
Nahusha, 283 
Naichasakha, 79 
Naka Maudgalya, 22 
Name and Form, 152, 155, 
163, 167, 302, etc. 
Nasatvas (As'vins), 240 
Narada, 32, 34 
Narayana, 47. 
Narayana-tirtha, 128 
NurasansTs, 215 
Navagva, 221, 246 
Nestor, 273 
Nigada, 45 
Nigama, 180 
Nirukta, quoted — 
i. 20,-118, 213 

iii. 11,-213 

iv. 6,-212 

vii. 1, 3,-211 

— 16,-219 

viii. 3,-277 
X. 32,-213 

— 42,-212 
referred to, 180, 

206, 247 
Nltha, 224 
Nivid, 224 
Nodbas, 235 
Nrimedha, a rishi, 213 
Nyaya, whether theistic or 
not, 133 


Nyaya Sutras quoted, 
108 ff. . 

Nyaya-mala-vistara, quot- 
ed, 82, 179, 181 
Nyaya-sutra-vritti, 108 

O 

• 

Odana oblation, 4 
Odyssey, 269 f., 272 f. 
Omkara, 44 
Oracles, 273 

P 

Padma-purana quoted, 27 
Paila, 39, 41 f., 45 
Paingins, 56 
Paippalada, 55 
Panchadasa-stoma, 11 
Panchajanah, 168 
Panini, 56, 91 
Pankta, 15 

Paras'ara, 38, 40 f., 45, 
199 f. 

Paras'ara TJpapurana, 199 
Parjanya, 252 
Parucbbepa, a rishi, 212 
Pasupata system, 202 
Pas'upatas, 195 
Patanjalas, 195 
Patanjali, Mahabhashya, 
56, 95 f. 

Yoga, 198 

I’aulkasa, 34 
Paurusbeya, 9, 90, 134 
Paurusheyatva, 90 
Parana, 5 

Pertsch, alphabetical list 
of initial words of rich- 
verses, 103 
Phemius, 270 • 

Phmacians, 269 
Philosophical systems, 
tbeir mutual relations, 
194 ff. 

Pippalada, 298 
Pippaladakas, 96 
Pitamaha, 28 
Plati, 244 
Plato quoted, 183 
his ideas on in- 
spiration, 273 
Polyphemus, 265 
Prabhakara, 91, 180 
Pradhana, 150, etc. 
Prakriti, 164, 166 


Pramaganda, 79 
Praskanva, 220 
Pras'na Upanishad, Comm, 
on, 191 

i. 1,-297 

Prasthana-bheda, 194 ff. 
Praudhi-vada, 201 
Praiiga, 278 
Prithin, 266 
Priyamedha, 220 
Prosody, 31 
Psalms, 224 
Pulastya, 34 
Pulaha, 34 
Pundarikaksha, 89 
Puranas, 2,^7, and passim, 
see Smriti 

created before the 

Vedas, 27 f. 

eternal, 28 

form with the Iti- 

hasas a fifth Veda, 33, 
42 

Pururavas, 45 ff., 205 
Purusha, 3, 4, and passim 
Purusha-medha, 35 
Purusha-sukta (K. V. x. 

90, 1, 9), 3, 61, 69, 89 
Purva - mimansa Sutras 
quoted, 70 ff. 

P u rv a-m! mansa, its obj ec t, 
139 

Pushan, 226, 263 
Pythagoras, 273 


E 

Eaghunandana, 68 
Baghuvans'a, 77 
Eahuganas, 241 
Eaikva and Eainka, 296f. 
Eajas, 12, 32, 48, 150 
Eajasuya sacrifice, 184 
Eajendra lal Mittra, his 
translation of the Upa- 
nishad, 167, 296 f., 299 
Eakshases, 55 
Eamanujas, 195 
Bamayana, i. 1, 94 quoted 

29 

equal to the Veda, 

30 

Eathantara, 276 
Eationalistic treatises, 24 
Ri (to move, send forth), 
' 240 
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Ribhus, 237, 261 
Rich, 224 

Rich-verses, 11, 12, 15 
Rig-veda, quotations from, 
First Mandala — 


Rig-veda continued — 
Sjirst Mandala — 

184, 5,-233 

185, 1,-280 
Second Mandala — 


1, 2,-219 
3, 11, 12,-254 
12, 11,-224 
18, 6, 7,-258 
20, 1,-232 
22, 10,-255 
27, 4, — 225 

31, 1, 2,-251 

— 11,— 255 

— 18,-232 

32, 1,-242 
37, 4,-252 
40, 5, 6,-260 
45, 3, 4,-220 

47, 2,-232 

48, 14,-220 

60, 3,-225 

— 5,-242 

61, 2,-241 

— 4,-241 

— 16,-232 

62, 13,-235 

66, 2,-251 

67, 3,-275 

— 4,-311 

77, 5,-242 

78, 5,-242 
80, 16,-220 
89, 3,-225 
91, 11,-242 
94, 1,-241 
96, 2,-225 
102, 1,-242 
109, 1, 2, 4,-311 

116, 1,-240 

117, 25,-233 

118, 3,-220 

130, 6,-235 

— 10,-225 

131, 6,-220 
139, 9,-220 
143, 1,-225 
152, 5,-253 
164, 5, 6,-279 

— 20,-176 

— 25,-276 

— 37,-279 
169, 3,— 59 
171, 2,-235 
175, 6,-220 
179, 2,-183, 245 
133, 6,-138 


3, 8,-255 

17, 1,-225 

18, 3,-225 

19, 8,-235 

23, 2,-260 

24, 1,-226 
35, 2,-235 
39, 8,-233 

Third Mandala — 

1, 20,-226 

2, 1,-237 
18, 3,-255 

21, 3,-251 

29, 15,-248 

30, 20,-233 
32, 13,-226 

39, 1, 2,-226 
43, 5—248 

53, 9,-248 

— 12,- 276 

— 14,-215 

54, 17,-261 
58, 3,-220 
62, 7,-226 

— 10,-263 
Fourth Mandala — 

3, 16,-242 

5, 3,-259 

— 6,-259 

6, 1,-259 

— 11,-233 
11, 3,-259 

16, 20, 21,-233 

20, 5,-220 
32, 12,-242 

43, 1, 2,-255 
50, 1,-221 

Fifth Mandala — 

2, 11,-235 
11, 5,-242 

22, 4,-243 
29, 1,-251 
29, 15,-235 

31, 4,-276 

40, 6,-276 
42, 6,-220 

— 13,-226 

44, 8,— 59 

45, 4, — 243 

55, 8,-227 
73, 10,-236 


Rig-veda continued — 
Sixth Mandala — 

14, 2,-251 

16, 47,-236 

17, 13,-227 

18, 15,-261 

19, 4,-221 

21, 5,-221 

— 8,-221 

22, 2,-221 

— 7,-227 
26, 3,-261 

32, 1—236 

34, 1,-227, 261 
38, 3,-243 
44, 13,-227 

47, 3,-264 

— 10,-261 

48, 11,-227 

49, 1,-227 

50, 6,-227 

— 15,-221 

52, 2,-233 
62, 4,-228 
69, 2,-262 
76, 19,-277 

Seventh Mandala — 
7, 6,-236 

15, 4,-237 
18, 1,-222 
19, 11,-277 
22, 9—237 
26, 1,- 238 
29, 4,-222 
31, 11,-238 

33, 3,-277 

— 7-13,-246 

34, 1,-255 

— 9—255 

35, 14,-234 
37, 4,-234 

53, 1,-222 

— 2,-228 
56, 23,-228 
69, 4,-228 
61, 2,-240 
— 6,-228 
64, 4,-236 
66, 11,-266 
67, 5,-243 
76, 4,-222 
85, 1,-243 

87, 4,-248 

88, 4,-248 
91, 1,-222 

93, 1,-228 

94, 1, 2,-238 
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Rig-veda continued — 
Seventh Mandala — 
97, 3, 5,-261 

— 9,-231 

* 101, 15,-212 
Eighth Mandala — 

3, 3,-219 
5, 18,-213 

5, 21,-228 

6, 10,-250 

— 11,-228 

— 33,-236 

— 11,— 251 

— 13,-229 
8, 8,-243 

12, 10,-229 

— 14,-258 

— 31,-240 

13, 7,-262 

— 26,-210 
16, 7,-251 

19, 5, 6,-3 

20, 19,-229 
23, 14,-229 
25, 24,-229 
27, 11,-213 

— 13,-256 
36, 7,-222 

39, 6,-229 

40, 4, 5,-230 

— 12,-229 

41, 2,-229 

— 5, 6,-266 
43, 2,-238 
41, 12,-230 

48, 3,-265 

49, 9,-277 

51, 4,-234 

52, 4,-262 
55, 11,-230 
63, 7, 8,-230 
61, 6,-69, 267 
65, 5, 6, 12,-230 

77, 1,-238 

78, 3,-263 

— 6, 7,-262 

79, 3,-234 
84, 1, 5,-238 

88, 4,-253 

89, 3, 4,-254 

— 10, 11,-253 

90, 16,-256 
Ninth Mandala — 

9. 8,-231 
12, 7,-267 
25, 5,-265 
33, 5,-256 
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Rig-veda continued — 
Ninth Mandala — # 
42, 2,-231 
62, 1,-103 
73, 2,-239 
* 76, 1,-265 

87, 3,-249 
91, 5,*— 231 
92, 3,-267 

95, 1,-239 

— 2,-265 

96, 5-7,-266 

— 11,-222 

— 18,-251 
99, 4,-231 
107, 7,-251 
110, 7,-223 
114, 2,-234 

Tenth Mandala — 

4, 5,-259 
1, 6,-231 
7, 2,-239 
14, 15,-223 

20, 10,-253 

21, 5,-259 
23, 5-7,-239 

26, 4,-263 

27, 22,-252 
31, 7,-280 
84, 13,-212 
36, 5,-260 

39, 14,-236, 267 
42, 1,-214 
51, 3,-221 

— 6,-231 
57, 2,-278 

— 3,-229 

61, 7,-253 

62, 1, 3,-246 

— 1, 5,-246 

63, 17,-211 
66, 5,-311 

66, 14,-223 

67, 1,-239 
71, 1-6,-256 

71, 3,-105 

72, 1, 2,-249 

80, 7,-237 

81, 4,-280 

88, 8,-253 

— 18,-280 

89, 3,-231 

— 5,-59 

90, 1,-61 

— 9,-3, 61, 89 

91, 8,-259 

— 13,-231 
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Rig-veda continued — 

Tenth Mandala — 

— 11,-240 

95, 11,-212 

96, 5,-223 

— 11,-231 
98, 9,-223 
101, 2,-231 

106, 6,-59 

107, 6,-211 

109, 1,-250 

110, 8,-257 

111, 1,-214 

112, 9,-252, 262 

114, 8, 9,-277 

115, 5 ,— 252 

116, 9,-240 

117, 6,-212 
125, 3-5,-257 

129, 2,-212 

— 5, — 59 

— 5-7,-280 

— 6,-60 

130, 1-7,— 277 f. 

139, 5,-260 
154, 2, 5,-250 
160, 5,-231 
167, 1,-250 

176, 2, — -258 

177, 1,-258 
190, 1,-250 

Rishis, nature of their in- 
spiration, 125, 183 

“seers” of the 

hymns, 211 

distinguished as 

new and old, 218 ff. 
speak of them- 
selves as authors of 
hymns, 232 ff. 

supernatural cha- 
racter ascribed to,246ff. 

• conscious of divine 

inspiration, 252 if. 

their opposite 

views how reconcil- 
able, 274 f. 

their confession of 

ignorance, 279 ff. 
their idea of in- 
spiration different from 
that of later writers, 
281 f. 

rival the gods, 283 

Ritual, 31 
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Roer, Dr. E., his transla- 
tions and introductions 
to the Upanishads, 36, 
185, 193, 254, 2S4 

his Bhasha-pari- 

chheda, 133 

his German trans- 
lation of the Vaiseshika 
aphorisms, 118, 120 

% his remarks on the 

doctrine of the Upani- 
shads, 173 

his remarks on the 

Sankhya, 193 
Romaharshana, 39 
Roth, Illustrations of Ni- 
rukta, 47, 23b, 246 f. 
Rudra, 64, 234 

composed of the 

Sama-veda, 27 
Rudras, 102. 234 

S 

S ahara, Svamin, 70, 80 
Sacrifices, the five great, 20 
Sacrifice eternal, 6 
Sadasaspati, 2-58 
Sadhyas, 6, 12 
Sagara, sons of, 190, 192 
S'akhas of the Veda, 37, 
42, 56 

S'akti, 164, 173, 306 
Sama-rathantara, 11 
Sama-veda, impurity of its 
sound, 26 f. 

i. 299 quoted, 252 

Saman, 224 
Saman-verses, 11 
S'amT wood, 46 
Samidhenls, 213 
S'amsa, 224 
Samvarga-vidya, 295 ff. 
Sanaka, 34 
Sanatkumara, 32 f. 
S'andilya, an ancient sage, 
178 

author of the 

Bhakti Sutras quoted, ] 
177 f. 

S’ankara Aeharya’s com- ! 
mentary on the Brahma 
Sutras quoted, 62, 98ff., 
106, 108. 140 ff., 177, ! 
182, 185 ff,, 203, 289,' 
291 ff. 


S'ankara Acharya’s com- 
mentary on the Br. Ar. 
Up. quoted, 34, 204 

his comm, on the 

Chhandogya Up., 296 

his comm, on thtf 

Pras'na Up. quoted, 191 

on th» Taitt. Up. 

quoted, 191 

S'ankara Mis'ra comm, on 
Vais’eshika, 120, 125 
Sankhya aphorisms, 133, 
16S 

Sankhya-karika, 138, 166 
Sankhya-pravachana-bha- 
shya, 196 ff. 

S'antanu, 45 
Saptadasa-stoma, 11 
SarasvatT, goddess, 1 4, 
254 f., 257, 282 

mother of the 

Vedas, 14 

the river, 41 

S'ariraka - mimansa - bha- 
shya, 98 See S'ankara 
Acharya 

S'ariraka sutras, 98 
Sarva- darsana - sangraha- 
86 ff. 

S'atapatha Bruhmana, 
quoied— 

iii. 4, 1, 22,-47 

iv. 1, 2, 19,-53 

vi. 1, 1, 8,-7 

— 1, 2, 19,-5 

vii. 5, 2, 52, — 9 

ix. 4, 4, 4,-223 

X. 3, 5, 12,-31 

— 4, 2, 21,-14 

— 6, 5, 4,-104 

xi. 5, 1, 1, — 48 I 

— 5, 6, 1-7, 10,-18 

-5, 8, 1,-4 

xiv. 4, 3, 12,-9 l 

— 5, 4, 10,-8 i 

— 7, 1, 22,-33 | 

Sattva guna, 12, 32, 150 
Sutvata-samhita (the Bha- 

ga’vata Pur.) 42 
Satyakama, 299 
Satyavaha, 31 
Satyavati, 45 
S’aunaka, 297, 305 
S’aunakas, 55 
Savitri, 263 
Savitri, 7, 14 


Sayana, hisVedartha-pra- 
kas'a, or commentary on 
R.V. quoted, 68 ff., 76, 
78, 80, 105, 206, 215, 
219 e 

Sayugvan, 296 
Siddhanta-muktavali, 133 
S’ikshu, 206 
Skambba, 3 
Skanda, 264 
S’lokas, 9, 205 
Smriti, 21, 181, and passim 
Smritis, extent and con- 
ditions of their autho- 
rity, 181 ff. 

Sobhari, 229 
Soma, god, 8, 223 
source of inspira- 
tion, 264 ff. 
Somas'arman, 92 
Soul, unity of, 190, 203 
Souls, diversity of, 169, 
175 

Sound, eternitv of, affirm- 
ed, 71 ff., 90 ff. 

denied, 89, 109, 

137 

Species or Genera eternal, 
102 

Sphota, 44, 104 f., 136 f. 

S rainana, 34 
S'ruti, 24 
Sruva, 20 
Stoma, 224 
Stuti, 224 
Sudas, 277 

S'udras, unfit for study of 
Veda, 42, 68, 99, 292 ff. 

— may attain the 

highest bliss, 178 
Suka, 43 
Sumati, 224 

Sumantu, 39, 40, 42, 45 
Superior science, 31, 206 
Sushtuti, 224 
Surya, 5 f., 266 
$uta, 39, 43 
Svadha, 20, 254 
Svahii, 254 
Svar, 5, 7, 14 
Svarbhanu, 276 
Svayambbuva manvan- 
tara, 39 f. 

S'vetaketu, 155 
S'vetusvatara, sage, 284 





S’vetasvatara Upanishad 
quoted — 
iv. 5,-165 
— 10,-161 
t 2,-184, 188 ff., 283 
vi. 6,-176 
-11,-171 

— 18,-304 

— 21,-284 
S’yavas'va, 222 


T 


Taittiriyas, 61 
Taittiriya Aranyaka, vii. 
8,-22 

Taittiriya Brahmana [?], 
275 

quoted — 

ii. 3, 10, 1,-8 

— 4, 2, 6,-278 

— 8, 8, 5,-10, 234 

iii. 3, 9, 1,-10 

— 10, 11, 3,-16 

— 12, 9, 1,-15 
Taittiriya Samhita quoted, 

i. 2, 1, 1,— 69 f. 

ii. 5, 8, 3,-212 
vii. 3, 1, 4,-17 

Taittiriya Upanishad, 65 

comm, on, 191 

Tamas, 12, 32, 150, 202 
Tamasa works, 202 
Tapas, 250 

Tarka-sangraha, 127, 133, 
150 

Taksh (to fabricate), 232, 
235 

Telemachus, 273 
Thamyris, 269 
Thirlwall, Bp., his history 
of Greece, 274 
Tikshnasringa, 264 
Time, 4 
Tiras'chi, 238 
Tittiri, 77, 83 
Treta-yuga, 37, 45, 47 
Triple science, 8 
Trisarvi, 53 
Trishtubh, 278 
Trita, 212 
Tritsus, 277 
Trivrit, 11 
Tvashtri, 252 


INDEX. 


U 

Udayana AehSryya, 728 
Uddalaka Aruni, 286 
Uktha, 224, 278 
iJkthya, 11 
Ulysses, 270 

Unborn Female, 165, 171 
Unborn Male, 165 
Upabkrit, 20 

Upanishads, 1, 2, 138, and 
passim 

superior to other 

parts of the Veda, 31 
their doctrines uni- 
form according to S’an- 
kara, but really various, 
108, 175 
Upapuranas, 30 
Urvas'T, 45 ff., 205, 247 
Usanas, 249 
Ushas, 243 
Ushmas, 44 
Usbnih metre, 11, 278 
Uttararani, 47 

V 

Vach, 8, 10, 104 f., 253f., 
256 f., 282 
Vachas, 224 
Vajasaneyins, 53 
Vajasaneyi ritual, 53 

Samhita quoted— 

iii. 53,-229 
v. 2,-46 
xiii. 53, — 9 
xvi. 53, — 60 
xviii. 52, — 223 
xxx. 18, — 53 
Vajins, 51 f. 

Yairupa, 11 

Vaib'ampayana, 39, 40, 42, 
45, 50 ff. 

Vaiseshika, 106, 175 
Vaishnavas, 195 
Vaisvanara (Agni), 237 
Vaivasvata Manvantara, 
31 f., 45 

Vaktratunda (Ganes' a), 264 
Valakhilya xi. 6, — 262 
Valmiki, 77 

Varuna, 227, 243, 247 f., 
262 

source of inspira- 
tion, 262, 266 
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Varutri, 255 
Vasavya, 41 
Yashat, 254 
Yashatkara, 14, 21 
Vasishtha, 34, 246 ff. 
Vasishthas, 223, 246 
Vastoshpati, 253 
Vasus, 102, 226, 234 
Vatsa, 243 

Vatsyayana quoted, 115 

Yayu, 5 f., 222 

Yavu Purana, 27 f., 39, 

51 

Yedantas, 1, see Upani- 
shada 

Vedanta SOtras, 98 ff. 
Yedartha-ptaka^a ouB.V. 
quoted, 58 ff., 80 

on T.S., 83 ff. 

Vedas, general account of, 
1 f. 

division into Man- 
tra and Brahmana, 1,62 
sprang from sacri- 
fice of Purusha, 3 

from Skambha, 3 

from Indra, 4 

from Time, 4 

— from the Odana- 

oblation, 4 

objects of worship 

and supplication, 4 

sprang from Agni, 

Yayu, and Surya,4f.,61 
their eternity af- 
firmed, 6, 18, 71, 76, 78, 
105, 303 

their eternity de- 
nied, 109,117, 119, 130 
134 

— their superhuman 

character ( apaurusheya • 
tva), 6 

— sources of the 

names, forms, and func- 
tions of creatures, 6, 16, 

104 

— created by Praja- 

pati and from the waters, 
8, 14 

the breathing of 

the great Being, 8, 135, 
205 

created by means 

of speech and soul, 9 

— : one with speech, 

mind, and breath, 9 


* 


21 
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Vedas dug from the mind- 
ocean, 10 

are the hair of Pra- 

japati’s beard, 10 

the offspring of 

Vach, 10 

created separately 

from Brahma's mouths, 

10 f. 

characterized se- 
verally by the different 
gunas, 12 

— - — - created by Brahma, 
12 

— — the Gayatri their 
mother, 12 f. 

create?! from dif- 
ferent parts of Brahma’s I 
body, 13 

created by Achyu- 

ta, 14 

Sarasvat! their mo- 
ther, 14 

all things compre- 

prehended in them, 15 
sources respec- 
tively of form, motion, 
and heat, 15 

breathings of Ma- 

hes'vara, 16 

infinite in extent, 

17 

— Vishnu composed 

of them, 18, 27 
study of, a sacri- 
fice, 20 

study of, its bene- 
fits, 21 

encomiums on stu- 
dy of, 2 1 ff. 

— useless to the de- 

praved, 25 

recollecting and 

repeating them removes 
sin, 25 

the energy and 

body of Vishnu, and 
severally the substance 
of Brahma, Vishnu, and 
Rudra, 27 

created after the 

Pur-anas, 27 

insufficient without 

the Itihfisas and the Pu- 
ranas, 29 

corrected by Brali- 

ma-vaivartta Purana, 
30 


Vedas voice of Brahma, 

30 

•— their hymns form 

the inferior science, 31 

classed with other 

s’astras, 31, 33 # 

their ceremonial 

part decried in the Bha- 
gavadGlta, Chhandogya 
ITpanishad, and Bhaga- 
vata Purana, 32 ff. 

in the state of pro- 
found sleep are no Ve- 
das, 34 

Soul not known 

through them, 36 
originally one, 

37 ff., 47 

— division of 37 ff. 

— their original ex- 

tent, 38, 40 

necessity for their 

division, 40 f. 

cannot be heard 

by women, S'udras, etc., 

42, 299 

discrepant account 

of their division, 47 

carried off by two 

Asuras but recovered by 
Brahma, 49 

form the eye of 

Brahma, 49 

theirperiodical dis- 
appearance, 49 

mutual hostility of 

adherents of different 
Vedas, 49 ff. 

schism among ad- 
herents of Yajur-veda, 
and its separation into 
white and black, 50 ff. 

vindication of them 

against objections, and 
defence of their autho- j 
rity, by their commen- i 
tators, 57 ff. 

— arguments of the ^ 

MImansakas in favour 
of their eternity and au- [ 
thority, 70 ff. 

“seen” by the [ 

rishis, 85, 212 

reasonings of the 

Vedantists on their eter- 
nity and authority, 98ff 

sprang from Brah- 

I ma, IOC 


Vedas, how interpreted by 
theologians, 107 

arguments of the 

adherents of the Nyaya, 
Vais eshika, and Sjin- 
khya in support of their 
authority, but against 
their eternity, 1 OS ff. 
. texts of, inter- 
preted variously by 
different philosophers, 
138 ff. 

distinguished from 

all other S'astras by 
being independent and 
infallible, 179 ff. 

recapitulation of 

arguments in support of 
their authority, with re- 
marks, 207 ff. 

ideas of the rishis 

regarding the origin of 
their hymns, 217 ff. 
hymns of, distin- 
guished as old and new, 
224 ff. 

I hymns of, made, 

fabricated, or generated, 

I by the rishis, 232 ff. 

I hymns of, ascribed 

to the inspiration of the 
gods, 252 ff. 

hymns of, a magi- 
cal power attributed to, 
275 ff. 

sprang from the 

leavings of the sacrifice, 
287 

Vedhas, 219 
Verbal brahma, 35 
Videha, 56 
! Vidhi, 64 
Vidura, 295, 300 
Vidvan - moda - taranginl. 
208 

Vijnana Bhikshu, 133, 
172, 196, and passim 
Vidya, 205 
Vimada, 239 f., 253 
Vimadas, 239 
Vipas'chit, 219 
Vipra, 218 
Viruj metre, 11, 278 
Virochana, 142 
Virupa, 69, 75, 220, 246, 
267 

Vishnu, 37, 40, 53, 244, 
262, 266 


» 
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Vishnu, composed of the 
Veda, 18, 127 
Vishnu Purana quoted — 

i. 2, 13,-4 

# — 5, 48 ff.,— 10 

— 5, 58,-16 

— 17, 54,-201 

ii. 11, 5 ff., — 26 

iii. 2, 12,-49 

— 2, 18 ff.,— 37 

— 3, 4 ff.,— 37 

— 3, 19 ff., — 18 

— 4, 1 ff ,—38 

— 5, 2 ff.,— 49 

— 6, 22 f.,— 18 

— 18, 22,-128 
ir. 6, — 47 

Vis'vamitra, 247 f., 276, 
283 

Visvanalha Bhattachary- 
ya, 108, 217 
Visvavasu, 260 
Visvedevas, 102 
Vivasvat, 286 
Viyukta, 126 


Vrihaduktha, 234 
Vrihat-sama, 11 
Vrihaspati, heretical 
teacher, 202 

Vrihaspati, author of a 
# smriti, 181 
Yrisha, 264 
Vrittra, 228 
Vyahritis, 44 
Vyadha, 300 
Vyakhyanas, 205 
Vyasa, 37, 77, 89 


Weber, Prof., Ind. Lit., 
53 

Ind. Stud., 22,47, 

53 ff., 193 f, 296, and 
passim 

Vaj. San. Spec., 

275 

Whitney, Prof., his opin- 
ion referred to, 258 


THE END. 
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Wilson, Prof. H. H., 2 
translation of Vish- 
nu Purana, 11, 52, 193, 
and passim 

translation of Rig- 

veda, 2 

Sankhyakarika, 44 

Women unlit for the study 
of the Veda, 42, 68 


Y 

Yajnadatta, 102 
Yajna-paribhasha, 62 
YajnaTalkya, 60 ff. 
Yajush, 224 
Yajush-rerses, 11 
Yama (Agni ?), 247 
Yama, 245, 250 
Yaska, see Nirukta 
Yoga aphorisms, 184, 201 
Yogas, 137 
Yogins, 126 
Yukta, 126 
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